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PREFACE 


The subject of this treatise, which is an exact reprint 
of the Thesis for the Jogendrachandra Ghose Research Prize 
in Comparative Indian Law for 1933, is comparatively fresh 
and unexplored, and the treatment, therefore, is on lines 
marked out by the writer himself. It is original as a 
whole, except in the Section on Sons other than the Legitimate 
and the Adopted, in regard to which G. Sarkar-Sastrl’s work 
on Adoption has been largely helpful. The importance of 
the subject is dwelt upon in the opening and concluding 
paragraphs: The original texts of passages cited from the 
Vedic literature, unless of particular importance, have not 
been reproduced at length where authoritative English 
translations are given. The books mainly consulted and 
referred to will appear from the Index at the end, together 
with a few corrections admitting of inserttion therein. In the 
Sanskrit Index, besides the authorities, are included the 
Kalivarjya topics in italics. 

The writer takes this opportunity of gratefully acknowl- 
edging his obligations to the authorities of the Sanskrit 
College in Calcutta and of the Saraswati Bhavan at 
Benares for facilities afforded to consult their libraries, 
to Mahamahopadhyaya Cinnasvami Sastrl, now Principal, 
College of Theology, Benares Hindu University, for a 
transcription of the Kalivarjya portion of the Smrtimuhtaphala, 
and to Pandit Vanamali Vedantatlrtha, M.A., for reference 
to the extract from the Nityacarapaddhati, and last but 
not least, to the Superintendent and the Proof Readers 
of the Calcutta University Press, without whose ready help 
and careful corrections a work of this nature, with numerous 
references, quotations and diacritical marks, could, even as 
it is, hardly have been presentable, to the public. 




KALIVARJYAS 

OR 

THE PROHIBITIONS IN THE KALI AGE 

The Texts 

The Kalivarjyas or practices prohibited in the Kali Age 
constitute a subject of varied and remarkable interest to 
a student of the Hindu Law and Dharma-sastras and of 
the history of the Hindu society. Modern writers on Indian 
history and Hindu Law have been drawn to an incidental 
discussion of this topic, but a comprehensive enquiry into 
the nature and sources of these prohibitions, the circumstances 
that led to their promulgation, their varied acceptance and 
modifications by the writers of the Digests or Nibandhas, 
the light they throw on the history of the Hindu society 
and the extent to which they have in practice been observed 
in later times together with their legal bearing at the present 
time has not yet been attempted. Such an enquiry seems 
specially called for in view of the speculations that have 
of late been afoot on the lines of growth and development 
of the Hindu society and the evolution of its laws and customs 
in historical times. 

The several practices prohibited in the Kali Age number 
in all above fifty. This number is obtained by piecing 
together several scattered texts. There are texts which ban 
some of these practices singly whether with special reference 
to the Kali Age or not, e.g., mairiage with the maternal 
uncle’s daughter prohibited in several Dharma-sutras and 
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Samhitas or Niyoga or Levirate which Apastamba declares 
as unfit for practice in a degenerate later age or Manu’s 
repudiation of widow-remarriage as unsupported by Vedic 
hymeneal Mantras or the text purporting to be Baudhayana’s 
cited in the Smrti-candrika 1 or the espousal of a Sudra 
wife to which Yajnavalkya is personally 'opposed or Saunaka’s 
text permitting only two kinds of sons in this age, etc. 
N These texts will appear in their proper places in the treatment 
of the several usages. There are other texts which ban 
the practices in groups of two, five, seven, etc. These 
texts are here arranged according to their order in time as 
far as ascertainable, since they give at a glance the whole 
list in a connected form. 

r 11 

1. w fagtirwT ^ st i 

m 

cited in the Mitaksara and attributed to Nighantukarika ; 
in Hemadri the first line runs thus : 

qrtnfajrtJT ^ f% sNt ^ I 

o 17 

11. 5T | 

V 

cited as Kratu’s in Smrti-candrika. Kratu is cited in Mit. 
on Yaj. III. 29 but not this text. 

111. i 

vir 

v&m fesnfafVr. it 

as Brahmapurana text cited by Apararka and Madhava and 
as Adi-purana text in Smrti-candrika. 

1 fafvaf BPJTrnt I 
grra’sr. ^ fair m h 
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XI 

IV. srrcw ^TTci. ga Hcram i 

XII 

^rnrottf firi^ ^ |i 4 fa grit gn 11 

anonymously cited by Apararka on Yaj. I. 56. 

V. . ‘sram ^»ng: I 

^^cqfrT: 3T#1 ^ II 

anonymous text in Apararka on Yaj. I. 56. Also in Madana- 
parijata from Nigama and in Smrti-kaustubha with the first 
line as : 

XIII 

^riT ^ftcpglh TO! II 

Smrti-candrika quotes it anonymously in the altered form : 

tww I 

^rif fhi ^ vm 11 

VI. Smrtyarthasara of Srldhara (composed between 
1150 and 1200) is cited as an authority in Smrti-candrika. 
This work is based on previous authorities mentioned in the 
two following slokas which preface each section : 

Jrf^RSaft 5tr3fi^ciT$ ^ I 

Srldhara introduces the Kalivarjyas in connection with 
Yuga-dharmas in these lines : 

^nUT^TTT: qf^tlTUT if ^ | 

qfrqTfiT 11 
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He then gives the following passage — the earliest long 
list on the subject : 

XTV 

^9^3! \ ^Ttl^rngr. qjqjTqr. 3qfH 

XV XVI 

XVTI 

XVIII XIX 

qpqjTf fqqi^q i irr^T«iT?roTq# ^rsrecfi'M <\m \ 

XX ^ XXI 

^fe^qqTffWf^aH^q q I fqumt 

w^niTfsftqtff i *«qqtq: qiqg ^gqq? qsfiqq: i 

XXIV 

gq^^l qftq'r. I qq^T q ^TO^qraqifais|frr. | 

XXV XXVI 

qfrim«J^qraiq wsqr. i *r'qan: 

XXVII XXVIII 

sJtfaaqfq I stnf^q^q faqTOT ?§lnfqsfiqqiitt3TT I «flqqn<ri 
q^qisiflq^ I ^ gil feflR qfe qssnTqTl^qtfiW H 

VII. Garuda-purana though usually referred to about 
the same time is later than Parasara (circum 750 A.C.) 
as it sets forth the Parasara-dharma in Ch. 107, First 
Part, thus : 

qT^i qrfagq q4c qtrik^ quit gq 1 ^qsr. 3^: fag# 

fqqfft rt^T I qt qqf^q #\q q qfrf3 qdt I q^^iqm 
qpfaf qfqTqjt fqqfaq 1 
The lines — 

q qj€t fqtqq qsqq*?t qism q\qq: i q^qts'qm qTft %q*T^ 
3era*?tf?r. 1 qffri qnqf qispgq: qraq^: 1— 

are quoted as from Garuda-purana in Hemadri as also the 
following verses : 

s^tst: 3^qT? qjsisi qtqq^rar 1 

qfqt qq q f qrq^^q 11 



TEXTS 


These lines are cited presumably as a Brahma-purana text 
in Smrti-candrika and by Hemadri. They are cited anonym- 
ously and again as an Aditya-purana text by Madhava, p. 492 
(Note on Parasara’s sloka 125). 

VIII. qtragrft 3TrtW. qi^ft I 

g?r. qf«t1 |. fRRrTT q q ’sgfeiRJTO: | 

^rnYSci: *cq%qqi | ftqqn^ sfliqSf 

i jforrqrrawfq^Tw fqqret jitqq^m ^rjswm fr^g 

qt# q^lfr fR’SITfrtfw: II 

The last three lines are quoted as from Brahma-purana by 
Apararka ; cited as from Adi-purana (often another name 
for Brahma-purana) in Smrti-candrika ; as from Aditya- 
purana by Hemadri, Catur.-Cinta. Parisesa-khanda, Ch. 
IV ; without the second and fourth lines and with the 
opening words as and the first two lines as from Aditya- 
purana by Madhava. 

IX. ^q*TW qRq^pj | 

■sram qfaq %q qisft q^ fqq^ci II 

cited anonymously in Smrti-candrika and by Hemadri and 
in Damodara’s Kali-varjya-vinirnaya. 

X. Vyasa : 

(a) ^ | 

o A xx 

qi^q^T ri^T irtTqR^^: I 

qqirqq q qrqqft fqqrTqm II 

/not found in the printed Samhita : cited in Smrti-candrika, 
Nirnayasindhu and Smrti-kaustubha together 'with a contrary 
text of Devala : 

{b) qiqqq^fqHUTfsr^ qrqiq: qq^q I 

qqjR rfT^c^ 3J7T | 
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XI. Smrti-candrika by Devanna 1 or Devananda Bhatta, a 
digest of the highest authority in the South next to Mitaksara, 
has a longer extract prefaced with the words : 

tfarfir: i i 

XXXI e _ XX XU 

’qraiTfa-f^rmTOT wgn i fesf^nait g %ng:- 

wtfarnejTfq tfqi: / ^ H^sif qwiiigftqrcipj i 

a XXXII 

*ITW itSl t tTStm^mfq 1?T1¥W 
i iqf. i ^qfaritaii^rq tit tt^rqfor? : i iniretrqfreiTfq 
1¥3T( , UT?rf%TT- 

fimn Umrt tprarfcrarq i ^stT^niTqTri^fq^frr. i 

TOfafafqS«ra qJjqi^fsRUT | gcJtll qfajf. I 

XXXIII 

in «w: sjtfa^fa i sritit iqf gi qfciRt 

<! C . XXXV 

imm: i *153 i «}wtic(r 

XXXVI XXXVII 

i faw g^§fTi<\ftriT i mq?- 

xxxvrn xxxix 

ill i qiiifg qsircfrr- 

XL XL I XLII 

qfaiw: i qirfaci gtiTfawifgtqT i sraTSfirciflr 

XLfir XLIV 

i gig i4i% fa^ninr faim: i 

XI V XLYI 

| qnt’HT% qgiriTfl- 


1 In Buddhasing V. Laltusing (P C ) 34A. 663, Devanna is said to have been a 
contemporary of Apararka. He is dated before 1225 by Kane (p 346), i e , a genera- 
tion earlier than Hemadri. 
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XLVII XL VIII XLIX 

faqtfq q I ^Jqfrrqqqqq I aTtefafare qqfa 

L 

fajtu^JT^fqjqT i fcmT'prfa^s mfkmf i srcrerq 

LI e 

^ificiqt: i qmfa qtiTT^ wtrofa: i 

faqf&rlTfa qretffa Sfq^mjshfi I TIRqqrfq rrH 
q?q^ vrtcr i 

XII. Prthvi-candrodaya mentioned in Hemadri’s Catur.- 
cinta. III. 182 and of a date earlier than 1250 had a Kali- 
varjya text similar to that in Parasara-madhava. It is 
mentioned as a source in Nirnayasindhu. 

XIII which precedes XIII (a) in Hemadri : 

sjqsr: sjf^r: mr. wgf^gq^frj: i ^qqTfqrr- 
^srfiff qiH i q^ (?) q qittira i 

fisir qfqkjrrw^r^fq cfi^r gJr i 

XIII (a). Hemadri’s Caturvarga-cintamani dated between 
1260 and 1270 has a long passage which consists of the first 
1 7 lines of the Smrti-candrika text on Kalivarjya followed 
by the following lines thus prefaced : 

cfwr^j— fqfwrn^fq qwrfa i 

f*T§Tnfsr ??T^HTS[Ti\ eff^t ?JT[ | 

Lit mi ? 

qdt^Mfrwtiq ^f^^lfq qsjR*T i qfcWTWjqjqimq 

i ^fe^q'qfffTF’Siscta^ q i fqurait 

^Iftfqqiq^ifTqT 1 ftoqrqrw: | q?nfa 

^qrgHry qtfftifl ufTarfa: i faqffTrtTfa qroifa 

#: I ^twq-qTfq ^TWfiT RfllW q<?qi| «§cf i and concluding in 
the last three lines as in Smrti-candrika. 

XIII (b). q^qaSffi l 

q^ i 

Hemadri — Pray Khanda, p. 90, 
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XIV. Madhava, son of Mayana, in Kis commentary on 
Parasara-smrti, dated between 1335-1360 A.C. reproduces 
the Smrti-candrika passage with the same preface and with 
variant readings shown above. As Adityapurana passage 
he cites : 

3ifT3T: rrm i 

HITSSITqt' I 

These verses are followed by the last six lines of Text XI. 

XV. Madana-parijata composed by Visvesvara Bhatia 
under the patronage of King Madanapala between 1 360 and 
1 390 quotes the Smrtyarthasara on Kalivarjya with lines 8 
and 12 to 1 4 left out and purporting to be taken from Sara- 
sangraha (a work referred to also by Raghunandana and 
Anantadeva). Mad. Par. although citing other passages 
from Aditya- and Garuda-puranas has none from them on 
Kalivarjya. 

XV (a). Madanaratna-pradipa (circ. 1425-50) — in Ms. — 
has a collection rendered in Sir W. Jones’s general note to 
his translation of Manu : The sacrifices of a bull, of a man, 
or of a horse and all spirituous liquor must in the Kali age 
be avoided by twice-born men ; so must a second gift of a 
married woman and the larger portion of the eldest son, etc. 

XVI. Raghunandana, a contemporary of Srlcaitanya 
(born 1490), who wrote in the first half of the 16th century 
cites on the authority of Hemadri and Madhava an Aditya- 
purana passage in his Udvahatattva running thus : 

SOTTO I W.R 

3f35iT irftera i fesufafa: i stracufa- 

fi'wi i qisnraiTOrenfii v&y) i 
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qmg ngqsff qsftqsn i qfar 5 ?*. i 

sjfg ^reqtqT^f gfaciri^faim i wt^n^rn ateraraTfa- 

^fr: i qnraifeg aj^^f qmmr?%qifq ^ i 
CTifcre'ncrar i wrr^ifiwra— qaifa ^qi^nra 

n^Tarfa: i faqfsrrufa qtqrrftr sqq^m^qf i q»mTfq 
q^Ri qnri q?q<| h%ci i 

Os N 

Excepting the first two lines which couple the first line 
of the Brahma-purana and the first line of the Kratu text, 
the rest of the passage is that in Smrti-candrika. 

XVII. From Brhannaradiya-purana he quotes : 

11 

% ftsusiwusfq^ qran^oRnrorat i 
l?TlKTfftHgqqi' mfcfcr. I 
cl SIT ^T# TOroPSITOtn I 
^tITIIT 4N» SR^TifT: g^R 1 

fHtqrrar srereSt’ ^qisiwq^t i 

TreTq^tTSRtR CRT JT^*T I 

qtfstgJf trafapn^qHtfcra: 11 

These verses are also cited in Parasara-Madhava. They 
occur in Purvardha, Chap XXIV, of the printed Naradiya 
and as Sis. 12-16, Chap. 22, of Brhan-naradiya-purana where 
for the underlined words are read : 

I, IV 

%5HTW, ^faSR, qTiq, | 

XV11I. Dalapati’s Nrsimhaprasada — an encyclopaedic 
work (composed between 1 490 and 1512) has a short section 
on this topic giving a bare list in prose of 27 of these prohi- 
bitions and suggesting others. 

ItqqTM slimsi' ^cfRTTg: SfawfiRRt iftqq- 

- ^q^iftcqf'fT - ^rT^l^R - ^STSTt^m - »=?Tcf- 
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^rratfasifaqiTiptf^q t?- 

^rrariTfa anj^sj - *ra^T- *^TiwFmwsi - - tfmm’ft 

- qT^ircwawqfw’a^ar- 
- *TwmTrrqrfsi®fif?[ - - 

trefdw: fafo^r: i 

XIX. Kalivarjya-vinirnaya , is a whole treatise by 
Damodara, son of Sankara Bhatta and the grandson of 
Narayana Bhatta (born 1513), of which the manuscript is in 
the Gaekwad Library. Damodara preceded Kamalakara. 
A copy of it has been obtained through the kindness of the 
Principal, Benares Sanskrit College. 

XX. Nirnaya-sindhu composed in 1612 by Kamalakara 
Bhatta has a section on Kalivarjya in which the passages 
from Brhan-naradfya and Aditya-purana (taken partly from 
Hemadri and partly from MadhavJya and Prthvl-candrodaya) 
are cited as authorities. 

XXL Similarly Anantadeva, the son of Apadeva, the 
great writer on Mimamsa, devotes a section of his Smrti- 
kaustubha (of the third quarter of the 1 7th century) to this 
topic in which he cites the passage from Smrtyarthasaia 
supplemented by extracts from Aditya-purana, Madana- 
parijata and Madhaviya. 

XXII. Smrti-muk taphala of Vaidyanatha Drksita is a 
popular Southern digest of about 1700 A. C. (1600? — Kane, 
p. 671) since it quotes from Dharma-sastra-sudhanidhi (of 
Divakara, son of Madhava and the sister of Nilakantha, author 
of the Mayukhas composed in [686). In the treatment of 
this topic it cites the Garuda-purana text from Madhava, the 
Smrtyarthasara passage omitting three lines and the 
Smrti-candrika passage from Dharma-sastra-sudhanidhi 
changing the order and omitting certain items. 

XXIII. Dharma-sindhu of Kasmatha Upadhyaya is the 
latest work (dated 1790-91) to deal with this subject. It 
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gives a list of 44 of these prohibitions in verses slightly 
altered from the original text with a few of his own com- 
position thrown in “for the satisfaction,” as he says, “ of 
the learned and for the lessening of the trouble of the 
unlearned.” 

Here Text XVII above is followed by : 

| g 5T TTRrlT I 

5R\flPGTf^lIr l 

qrqt i *rir ?sifqqR geuq i ?j 

qii) f^fwci: I 5g^Tf?q4«Trrrjt iWUi: qRt 

4 't 

^rf: \ ^TcRTfafe^RT q*g?pR I Wt qfqTgfq^ 

qiqfq=qsfq q i qqii snsurrir q uraanfl: q f% | 

fai w sj^q<f\g *i f%T aqsra^T i =qTqf<? ^ciianTf^gffr fan: 

\ cfi€l Vtq^^^fqqtiffqqr. t SRUITSj 

5^ qR ^^Tf*qq«qfqiqT®i I ^4qw q^lt iftfar 

fqqdiq^ I qqfcqifqqq^ g^qif^rTm | BlTOlfiprarf 
5RTf*qq?wfqfvr. I sfiaftWR WaTOPlfifiOTl \ fq^qR 
q^t q^ fqqsqqq I qqi*R 

JSttc^ I TTSt q qt^ *3? I fmjk 

qni fa=qf q?# i q^rsb^urttfa q t 

qffNfci qmwfqt ct^t qqTqftqf : i tfqjrrrq q qrrfsot qrsitq 
fqstRctT i aiq^r: sifRi: ^rar: ^rgfsq^q^ra: i ^qg^qwrcR: 
*icfi<5j: qn&lfqsil I q^t^T qirafq^T Sf’wqfjff I 



The Prohibited Practices 


The fifty-five items that make up the prohibitions in the 
Kali Age cover the different departments of Hindu life and 
conduct — religious, social and legal. It is difficult to place 
them in categories that do not overlap at all in view of 
the Hindu conception of life in which the distinction between 
duties, secular and sacred, between social conduct, ceremonial 
practices, law and morals is far from rigidly observed — 
all coming under the comprehensive designation of Dharma. 
The threefold division of the Kalpasutras-— into Srauta, 
Grhya and Dharma — does not furnish a perfect principle 
of classification since the treatment'of any practice in one 
or other is sometimes accidental. As Medhatithi says : “A 
Grhya act is that which is treated m Grhyasutra.” 1 The 
authority of the Dharmasulras is not confined to any 
particular Vedic school but extends over the conduct of the 
whole Aryan family and they often deal with ceremonial 
matters which properly pertain to the Srauta Sutras. As 
pointed out by Sir G. D. Banerjee in his Tagore Law 
Lecture : No such clear division is to be seen in the code of 
Manu, the highest authority, who in more instances than 
one provides purely religious sanctions for rules of civil 
life and Yajnavalkya himself treats of marriage, an important 
topic of law, in the section dealing with Acara. The 
principle adopted in the present treatise is roughly that of 
Yajnavalkya — the division into Acara, Vyavahara and 
Prayascitta but the order is a little changed, the third being 
placed in the middle. In Acara the ceremonial topics are 

1 «i inn cfpjTfa i an ^’smfcrarrtN — 

Medhatithi on Manu 111. 67. 
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included and in Vyavahara those that have a marked legal 
bearing and these naturally lead up to the conclusion — the 
present legal bearing of the prohibitions in the Kali Age. 
The order in which the Prohibitions are taken up for 
treatment is as follows : 

/. A . Ritualistic and Ceremonial 

Number in the Texts 


1. Agmhotra or fire-sacrifice — 'sfalta, XXX. 

2. Natal Agmhotra— nwrcfWsra? . XL. 

3. Use of the Agnihotra-ladle after licking — XVII. 

4. Blowing of the fire with the breath — IpsnfOTW XL1I. 

5. Human Sacrifice — .. VIII. 

6. Horse Sacrifice — ... . IX. 

7. Royal Sacrifice — U5UJ5J .. . XXIX. 

8 Cow Sacrifice — JTIhV . • . . II. 

9. Offering of the Cow to the Fathers, Guests, etc. — 

wfafafqawr. ... . XIII 

10. Slaying of the sacrificial animal by the Priest 

— -nrfaer . . .. .. ... XXVII. 

1 1 . The use of Sura (spirituous liquor) in Sautramani — 

tfhwBirsMTO: .. ... XXXII. 

12. The use of Sura in general — S3? .. .. X. 

13. Soma-selhng — ... .. XXVIII. 

14. Initiation into Satras or prolonged sacrifices — 

.. ... .. ... XI. 

15. Worship of a deity under a vow — XXV. 


B. The Duties of the Four Orders of Life 


16. Long-continued student-hood — ... VI. 

17. Perpetual student-hood — . LIV. 

18. Behaviour with the Preceptor’s wife — 

. . .. . ... XXXVII. 

19. The Preceptor’s fee — .. XLVI. 

20. The use of the water-bowl or Kamandalu — 

... ... ... V. 

21 . The householder’s pious improvidence — 

vrafsnscir ... . ... XXXIX. 



14 


KALIVARJYAS 


Number in tbe Texts 


22 

Inferior occupations in distress — 

XXXVIII. 

23. 

Sudia cooks — 

XLVII. 

24. 

Sudra-cooked food — msqafrsfWlsK . . 

XXXV. 

25. 

Offering of leavings — 

LIU. 

26. 

Stay-away from home — H=tTWS 

XL1. 

27. 

Distant Pilgrimage — 

XXXVI. 

28. 

Retirement to the Forest — ' 

XIV. 

29. 

Journey to Death — TifirpErnrjfflsr 

XVI. 

30. 

Suicide from pious motives — 

XLV! 11. 

31. 

The Anchorite’s life — 

XII. 

32. 

Begging from all classes — qsMro 5jr 

XLIV. 

33 

Staying where night falls — 

LI. 


//. Ceremonial Impurity and Purification 


34. Sipping of cow-drunk water — r\\ 3 T fareq q s 1 n XLiX. 

35. Ten days’ Impurity of Rain-water — XLV. 

36. Curtailment of the period of impurity — XIX. 
37 Purification after bone-picking — XX. 

38. Prescribing of Death-penance — W ra«rafqTl XX. 

39. Sacrifice of life for Brahmins, etc. — Ttlf WFJrtistTO LII. 

40. Contact with sinners — ... XXII. 

41. Social intercourse after expiation — 

qraqrfTOfjT . . . XXIV. 

42. Social intercourse with those corrupted with 

low-caste women — . XXVI. 

43. Admission of women ravished into society — 

sRrRTtscuWr . . . . XL III 

44. Abandonment of a corrupt mother — . . XXXIII 

45. Sea-voyage — • • XV. 

46. Social dealings wirh Sea-goers — ... XXXIa. 


III. Legal 

47. Punishment of witnesses in disputes between 

father and son— Sift's?: . L. 

48. Slaying of a Brahmin assailant — . XXXI. 

49. Theft from the vile after three days’ fasting — 


XXXIV. 
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Number in the Texts 


50. Marriage with the maternal uncle’s daughter — 

. ... ... VII. 

51. Inter-caste marriage — • XVIII 

52. Levirate — ^41?! .. - I. 

53. Widow-remarriage — . IV. 

54. Sons other than the legitimate and adopted — 

.. • . XXIII. 

55. Preferential share of the eldest — . III. 


Text XIII — also found in Nirnaya-sindhu and Smrti- 
kaustubha — bars implicit reliance on omens and auguries — 
such as (sapatha) an oath at bathing at the Lolarka-tirtha 
(near the Asi at Benares), (sakuna) auspicious signs such as 
a full pitcher at leaving home, (svapna) dreams, (samudrika) 
chiromancy, (upajacita) vows to make offerings to deities 
in certain events, (upasruti) prognostications such as cries 
heard under certain conditions, and (adesa) oracles of 
astrologers and prophecies — which rarely succeed in the 
Kali age.’ 


Agnihotra 

The prohibition of Agnihotra appears under two heads : 
(1) Agnihotra in general, and (2) Agnihotra of a special 
kind, — Natal Agnihotra. There is, besides, the prohibition 
of a practice connected with this sacrifice, that is, the licking 
of the large ladle (havani) used in the sacrifice and the 
repeated use of the same without washing or cleaning. 

No Vedic injunction is perhaps more imperative than 
the tending of the sacred fire by a Brahmin. 3 Sat. Br., 
Kanda XII, Ch. IV, Br. I. 1 says, Agnihotra is indeed a 
sacrificial session [Saha) ensuring death in old age, for people 

1 Tait. 'Sam. I. v. 9 — in Sahara’s commentary 

on Jaimini Sutra I. iv, 3. 
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are set free from it either by old age or death. The sacred 
fires were three and bore different names 1 The abandon- 
ment of the sacred fires was a sin and ancient Smrti texts 
abound with condemnations of such a lapse and expia- 
tions are prescribed therefor. 2 The difficulties of the daily 
performance of the rites on leaving home are touched upon 
in Sat. Br. XI. iii. 1. 6-8. According to one Vedic text to 
abandon the sacred fire is to incur the sin of slaying a 
Vira where the word 3 4 * Vi ra ’ is taken to mean the son.' 1 
The Agnihotrin was required to be a married house-holder 
to whom a son was born. 4 in the Aitareya Brahmana the 
question is asked whether a widower should perform the 
daily fire-offering and the answer is given in the positive. 6 
At another place in the Aitareya Brahmana the same 
question being raised the answer is given to the effect 
that if he does not marry again he should make over the 
duty to his son, son’s son or daughter’s son and 
Daksa says that a regenerate person should not be without 
an Asrama even for a day. 0 

In regard to the penances for the abandonment of the 
sacred fires Manu prescribes different kinds according to the 
period for which one is without them. 7 According to Visnu 
to be without the sacred fire is one of the sins (XXXVII. 28, 
34 ; also Manu XI. 66). 


1 apl'rer, 'strata, aOw i 

2 Manu XI. 4 i — srm’n: an*renra', i ara 

Are f% aa. i And again < a arma: i 

3 atrfi sr v? t?raT wafa i KuIIuka on Manu XI. 41 . 

4 3»a^: fro! ^atar^fta I Savara on Jaimini I. ni. 2-3. 

3 gawfta saiafa i 

6 1. 10 a fa^fl fast: i 

7 Manu XI. 41 , 
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In case of impurity of any kind expiation and re-habili- 
tation of the sacred fire by means of a fresh rite as at the 
start were necessary. The question of fire-offering in the 
case of a widower is discussed in many places in the Smrtis 
— Manu V. 168, Yajnavalkya I. 89 b On the latter sloka 
Vijnanesvara comments that the house-holder who has 
begotten no son or performed no sacrifice nor is 
entitled to any other Asrama shall in the absence of 
another wife remarry and re-instal the fire. 2 He quotes 
two texts to the effect that during the life of the 
first wife to cremate the second with the sacred fire is a 
sin equal to the drinking of Sura. 1 On the death of the 
second wife the man who gives up the sacred fire is to be 
regarded as the slayer of a Brahmin. These provisions 
are repeated by the later Smrtikaras, such as Katyayana 

(XX. 9, XXI. I). 4 

Vyasa ini. 15 describing Tretagnihotra as one of the 
sixteen Samskaras also shows the obligatory character of 
Agnihotra. Parasara says that one who abandons the 
sacred fire turns into a vrsala or sudra 5 . (XII. 29). In V. 13- 
1 4 he provides for the case of an Agnihotrin who dies 

1 Manu V. (68 — wsrf'J 'jsffltfrdi 

Yaj. I. 89 fcq-j iTicrat iifa: i fafa- 

! featui’lN tit I a'hraifvfw.' i TprNiirefl 1% wtj t 

gtsfireti? i a?r a' ?r fasrsTtoiT > 

4 wv^irai «r f% i ’smwnfq rpt Human 

* * i nn: sRpnwrttspra i 

5 tvs i firanrera nnwifii n i 

miT? nsf -dtci i n>4i sfnf%n fafann i nra- 

nwnig^retci ■ ncnft%^re%fH hhbto: Him:— Vyasa I. 15. 

Parasara XJ1. 29— at: I t<stmm?!m 3i rr: 

n *repsi; nrar. t 
2-V366 B. 
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while away from home 1 . Gobhila-smrti a late work 
also prescribes the rehabilitation of the sacred fire wffien 
a man loses one of his many wives 2 . It is clear from 
these passages that the practice of Agnihotra was beset 
with difficulties. It was eminently suited to a settled condi- 
tion of society in which, assured of royal patronage or 
popular support, the Brahmin lived at home and had rarely 
to leave it for the sake of livelihood. It also required proper 
training and Vedic learning. Without these the perfor- 
mance of Agnihotra is prohibited by Manu 3 . Since 
the time of the Buddha Vedic rites and sacrifices were 
falling more and more into desuetude, and strenuous efforts 
to revive them were made, as is well-known, by Kumarila 
*Parasara who is placed in the 8th century pictures the 
Kali age as one m which Agnihotra languishes 1 . But 
inspite of the decay of Vedic riles and practices there has 
been even in later times a marked reluctance to give it up 
altogether. Maskari the commentator on Gautama is un- 
aware of the prohibition. He quotes Jatukarni a Smitikara 
of the third or the fourth century A C. enjoining its 
practice \ and also a lesser known sage Vyaghra c '. The 

1 V. 13-14 'snf%<nrnf|5j grf=g?T qtiqq i 

2 ^fa’atVn a g iftgrc. t 

grefgsrrfrrfwwt^ ijire ferai i (if. 4-5. 

1 n 1 3t»n *i rjgfrwfafggt irfan: i wfar ^frtCiw ^ri^Tf i 

srrfi f% g-ga: b a -ug aa i ?renfaisT^si€t ’fiai ^ror: i XI. 36-37, 

* C/. IVlahabfiarata. Vana P. CXLiX. 34, CLXXXVIII. 32-33, 
CXC 26, Santi P. XC. i -8 ciut t ^ 

=3-?r rest! rwrafg i CCXXXVII. 68 — ^ ^ snt’rT i 

4 i iwisps afwg a I, 3 1 . 

' fauna \ PiRpn gsjra rpf%V. i 

6 njstrtsi to i 
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prohibition of Agnihotra in the Kali age is not universally 
admitted. At any rate its validity is narrowly restricted. 
The prohibition of Agnihotra rests on three texts- — one 
of Nigama 1 anonymously quoted in Hemadris Prayascitta- 
Khanda, p. 90; another of Vyasa 2 * * quoted in Smrti- 
candrika and Nirnaya-sindhu and a third of Laugaksi “ 
quoted in Smrti-candrika. This last passage distinguishes 
two kinds of installation of the sacred fire and says that 
the one kind obtained in Purva-yuga (either former yugas 
which preceded Kali or in the earlier part of the Kali age). 
But all these texts are qualified by Devala 1 , according 
to whom so long astKe authority of the Vedas and the 
Caste-system are acknowledged both Sannyasa and 
AgnAotra are to be practised. Upon a reconciliation of all 
these texts the conclusion is deduced that the second kind 
of installation (ardhadhana) 6 is permissible so long as 
respect for the Vedas, and the social structure comprising 
the four Varnas continue. 1 ' Mr. Vaidya opines that 

1 Kalivarjya Text — Xlll(b). 

Kalivarjya Text — X(a) I his gives the year 1199 as the date 
from which Agnihotra was to cease 

3 gihr. i nqi? ; ispignmi 

( fact! ) I 

4 Kalivarjya Text X(b). 

5 The two kinds of installation are thus distinguished ‘antlifoiff’Si 

i i ira g i 'srciqnmmu, ’frmfa- 

i a,i-o) i mm i 

ffrqwwwt mfq ’iha qarfWqiirvg i nra-«- ties i 

6 A different view is taken by Anantadeva in Smrti-kaustubha : 

vat ^irireq^ini^fci lifea i cm 
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the prohibition of Agnihotra belongs to the period 1000- 
1200 A.D. and it was due to the greater vogue of the 
worship of the five deities; 1 He says, further, that “to 
a Kaimatha the sacred fire is everything, to a “ sannyasin it 
is a nuisance.’’ “Sankara acting in tune with the absorbing 
sentiment of the age which favoured the life of renunciation, 
preached sannyasa and deprecated Agnihotra.’’ In the 
Smrtyarthasara in which the long list of Kalivarjyas is first 
found the prohibition relates to the installation of the Prajarani 
by Brahmins for the progeny. Vyasa to whom the text limiting 
the period for the practice of Agnihotra to the first four 
thousand years of Kali is ascribed distinguishes in I. 14-15 
two kinds of installation of the sacred fire — vwahagniparigraha 
and tretagniparigraha. The term Tretaparigraha is explained 
by som^ as the adoption of Sannyasa along with the T ridanda 
but seeing that Sannyasa is generally prohibited in the same 
text, the mention of this special variety once again would 
be illogical. In the Dharma-sindhu, a digest composed in 
1790-91, the term is better explained as the adoption of 
Agnihotra. 2 The term pr ajar aniparigr aha is explained by 
Ananta-deva in his Smrti-kaustubha as the adoption of 
Agnihotra on the occasion of the Homa in Jatakarma (natal 
ceremony) which obtains in some branches. It is so explained 
in the Kalivarjya-vinirnaya. 3 The incident of Agnihotra 

“ uFRwfwpfisfa ” fat *, a i 

ifa- 

"wwj i 

1 i 

2 i 

1 faffcft 3: 1 — Cf. Jabala. 311% 3WS* 

rW flfastr afemigsrsfapr sfteFifarareifaraAa- 

s siraifa: I (cited by Raghunandana — Piay. Tat., p 550, Jiv. 
Edn ) fattPUT •TirairfliqftU'?: — KaliuarjyaVmirnaya. 
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known as the licking of the agnihotra-ladle and its use as 
such was also prohibited due to stricter ideas of ceremonial 
purity which grew up in later times. The Havant was a 
large ladle into which offerings like milk were put in small 
quantities from a smaller ladle called Sruva before the whole 
was poured into the fire. After the Agnihotra Homa the ladle 
was licked and thereafter it was again used in the sacrifice. 
Sacrificial utensils like the camasa did not require cleaning. 
Thus Apas. Sr. Su. XXIV. 13 says that for drinking Soma, 
the camasa does not become unclean. 1 

So also Baudh. Dh. S. I. v. 43-45. 2 That special clean- 
ing of the ladle used in Agnihotra is not needed is elsewhere 
laid down in the same work (l. vi). 3 

Blowing the Fire with the Mouth 

The prohibition of this practice was due to the ascendancy 
of stricter ideas of ceremonial purity The sacrificial fire 
used to be kindled by blowing with the mouth. But it was 
objected to in early times. Thus Apas. Dh. S. I. 15-20 — 
Nor shall he blow on fire with his breath. 4 This rule 
applied to one not clean and initiated, aprayala. The 
commenlalor Haradatta adds that in the case of one initiated 
this is not to be blamed. 5 On this point there are contradic- 
tory texts : Vaj. Sr. S. : Fire was created from the mouth 

1 i 

wqfa I 

3 (28) i aiif{ (30) i 

^ (3i) i 

^ i ?«Tfs: u^T'jpT^ i — Govindasvamin 

on 30. 

4 5T I 
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hence one should kindle it by blowing with the mouth. 3 
Gautama IX. 33, on the other hand, forbids it. 2 This conflict 
of opinions is evident in Manu IV. 33. Haradatta says that 
in view of the Vajasaneya text the blowing of the Srauta 
(sacrificial) fire is permitted but not of the Smarta or domestic 
fire. And there is also another view that the rule is obsolete, 
a hollow reed or bellows being fit to be used to avoid saliva 
falling into the fire. Katyayana IX. 14-15 (corr. to Gobhila 
Smrti VII. 135-136) shows the conflict of views : While about 
to offer the oblation or actually pouring it, one must not 
kindle the fire with the hand {pani) or the sacrificial utensil 
called vajra or with a piece of wood but may do so with 
a fan. Some enjoin kindling with the breath since fire 
sprang from the mouth, i.e., from uttered mantras and they 
apply the prohibition to the kindling of domestic fire. 3 This 
conflict is ended by the Kalivarjya which applies to the 
kindling of sacrificial fire, ancient texts having prohibited 
the kindling of domestic fire. 


Human Sacrifice 

The prevalence of Human sacrifice in Vedic society is 
almost unanimously denied by Western scholars but 
indigenous Pandits although concerned to dispute practices 
such as widow re-marriage and the marriage with the maternal 
uncle’s daughter have not been anxious to challenge that 
this sacrifice at one time obtained. On the other hand, 
the injunction for it is pointed out by the Digest-writers such 


1 gnt5?to«fas2iif%r?i I Haradatta quotes an ano* 

nymous text (possibly Katyayana ’s). I 

2 'SNRiiitawra I 

waifa* i Gifts' ^ qlsrafa ?m i 
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as fCamalakara and Anantadeva. 1 And the belief that great 
merit was gained by its preformance lies behind the relics 
of it that have come down to modern times. 2 There is 
also the mention of Purusamedha in Vedic passages but 
this is generally taken to have been a symbolical sacrifice. 
Certain verses (as in the Purma-su\ta), however, read as clearly 
suggestive of the ritual of human sacrifice. 3 The legend 
of faunahsepha (in Aitareya Brahmana, VII 13. 18 and 
also Kausltaki Brahmana) is a definite piece of evidence for 
the existence of the sacrifice in ancient times. Hariscandra, 
an Iksaku king, the lord of a hundred wives, yet childless, 
had at last, under the boon of Varuna, an only son Rohita 
by name. According to his previous vow he was called 
upon by the deity to sacrifice this only scion. Delaying to 
do so, he was stricken with dropsy. At last, Rohita 
persuaded Ajigarta, a poor Brahmin, to sell his son Sunah- 
sepha for a price to be sacrificed to the god. No man 
coming forth to immolate him, at last the poor father agreed 
to do so himself. But Sunahsepha by hymning the god had 
his bonds loosened (whence his name Devarata) and he was 
adopted as a son by the sage, Visvamitra. The refusal of 
all people to kill the boy and Visvamitra’s rejoicing at the 

1 Yajurveda, Ch XXX, gives a long list of the classes of men 
prescribed for sacrifice for diffeient purposes Nirnayasindhu cites 

from Kandika V — BTWHW ('BlniTct,) and Smrti-kaustubha from 
Kandika XXII — a HT5iTB<Bi: I The ritual is thus described by 
Mahldhaia under Kandika II — 

wafir i i 'sra BBtfaufaffor bt^bs?: b^ gan sfa 

'BaiRstfl*. fawifa I wfarefsiift MBfcT BSIBt HBfifT ^bt^ 

BirlJtB HWJk B[ M Rwtl Under Kandika XXH c\a; 

3 Dharmasmdhu-Pariccheda II b?ib! 5^ BITpfJBRJT I 

3 a Bsi' BfifB h^b amaaa: a'a' BBaa ga * 1 b^ i— 

Rg veda X. 90. 



24 


KALIVARjYAS 


failure of the sacrifice suggest that this form of sacrifice was 
no longer common. 1 Naramedha must have fallen into 
disuse at a very early date and hence the early Smrti-sutras 
and Samhitas did not think it necessary to treat it as one of 
the current yet reprehensible practices calling for express 
prohibition. The prohibition occurs in Brahmapurana, 
Garudapurana and Brhannaradiya-purana This prohibition 
was perhaps felt to be necessary as a warning or protest 
against the revival of human sacrifice as a Tantrika or 
Kapalika rite. King Yasovarman visited Bindhyavasin! to 
whom human sacrifices were still offered . 


The Horse Sacrifice and the Royal Sacrifice : 

Asvamedha and Rajasuya. 

Historical evidence of the celebration of Asvamedha is 
obtained down to about the end of the first millennium of 
the Christian era. In Sat. Br. XIII. 5. 4* a list is found 
of the performers of this sacrifice, lndrota, Daivapa, 
Saunaka (Janamejaya-Pariksit), etc., down to Satanlka- 
Sataratra and the list agrees more or less with that of the 
performers of the Royal sacrifice.! Pusyamitra in the 2nd 
century B.C., is known to have performed it under the 
direction of Patanjali 2 . The practice continued in the first 
six centuries of the Christian era, and to the time of 
Harsavardhana and even later. The Calukyas, according 

1 Thus Mahabharata — Sabhaparva, Ch. XXII, SI II — 

*t ^ i n g'srfa’sfa But m Asva- 

medhikaparva, Ch. Ill, Si 8 — its performance is advised 

* Also in Sankhayana Srauta Sutra XVI. 9. 

t In Aitareya Brahmana Vlll. 21-23. 

2 gsifflii {(I5U1W: — Mahabhasya m. n. 123 

V. Smith — Early History, p. 304. 
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to an inscription of Kirtivarman, dated 578 A.C., were 
devout followers of Vedic rites and performed many sacrifices 
including the Asvamedha. 1 In a stone-pillar inscription of 
Skandagupta, Samudragupta (middle of 4th Cent., A.C ) is 
described as the reviver of Asvamedha then long in abeyance 
during the Buddhist Kushan rule 2 Indra-visnu a Brahmin 
king is stated to have performed several Kralus or sacrifices. 3 
Pravara Sena II is described as the daughter’s son of 
Maharaja Bhavanaga in a line oi “bathers after ten 
A svamedhas .’ ’ 1 

Kumara Gupta I, a son of Vikramaditya and King in 413, 
performed it (Smith, p. 316). It seems that the horse- 
sacrifice was revived under the Gupta Kings although 
bloody animal-slaughter was on the wane under the 
influence of Buddhism and the Pauranik religions of a 
later date. The Karkataka dynasty of Kashmir is said 
never to have performed Asvamedha. 6 Pulakesin the 
First (d 567 A C.) is known to have performed the 
horse- sacrifice/ Lahtaditya (according to Chachanama) 
conquered the different quarters of the globe (including 
Baluchistan and Turkestan) about 712 A. D. like Samudra- 
gupta but refrained from it. Among the Pallavas of Kancf 
who were orthodox followers of the Vedic religion, this 
practice was found, as in the case of Sivaskandavarman. 


' Badami Cave Inscription — Indian Antiquary, Vo!. VI, p 363. 

2 Corp. Ins , Vol. Ill, No 12 I Also proved 

by coins struck on the occasion and the stone-figure of a horse found 
in Oudh and now in the Lucknow Museum 

3 Corp. Ins , Vol. Ill, No 36. 

4 •• ^TOspftrnwm^H'cr. i 

5 Vaidya — Medieval India. 

0 Smith — Early History of India, p 44) . Adityasena of later 
Gupta Dynasty (642) performed^, /hid,, p 332 
4-136&B 
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Among the Varmans of Kanauj who rose to prominence 
in the 7th and 8th centuries, adherence to the Vedic religion 
was marked. The conquests of Yasovarman, their greatest 
King, are described by Vakpatiraja (in Gaudavaha) as 
having extended down to the Malaya coast and even against 
the Paraslkas although he was defeated finally by the 
Calukyas According to C. V. Vaidya, the first set of 
Hindu kingdoms in medieval India (600-800 A.C.) 

signalised the assumption of royal power by the performance 
of the Asvamedha but not so the second set (800-1000 
A.C.). 1 * 3 He opines that by 700 A C. aversion to animal 
sacrifice reasserted itself and Vedic animal sacrifices died 
out finally. In the 9th century India was totally changed. 
Buddhism had, no doubt, disappeared except from isolated 
places like Magadha. But Vedic Aryanism also was no 
more. According to Todd horse-worship and Astamedha 
among the Rajputs prove their Scythian origin J By the 
close of the tenth century the Rajputs began to assume 
their place in the political arena of lnd>a. The Rajputs, 
accord.ng to Mr. Ishwariprasad, idealised chivalry which 
led to fierce wars among themselves The numerous Rajput 
princes hopelessly blinded by petty jealousies failed to 
visualise the future that lay in store for them. It is reason- 
able to conclude that the prohibition of Asvamedha and 
Rajasuya in the Kali age was felt to be a necessity in 
these conditions. Raja Jaycand, the contemporary and 
rival of Prthvtraj, is said to have celebrated Asvamedha * 

1 Vaidya — Medieval India. 

3 Rajasthan, Vol. I, Ch. VI. 

3 “Jeysmg, the founder of Amber, it is said, intended to get 
up the ceremony of the ashvamedha jugga or sacrifice of the horse 
— a rite which. .. had entailed destruction upon al! who had 
attempted it, from the days of Janamejaya the Pandu to Jeichund, 
the last Rajput monarch of Canauj” — Rajasthan, Vol If, p. 1220. 
Jeysmg’s date — 1st half of 18th century. 
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and, according to tradition, Sivaji in later times had the 
advice of Gagabhatta to perform the long-disused triumphal 
rite. 1 

The performance of these two sacrifices is enjoined in 
the Vedas not merely in the case of princes. It was 
prescribed as an expiation for the slaying of a Brahmin 
(Gautama XIX). 2 

Some of the later Smrtis also repeat the injunction of 
the sacrifice, such as Parasara, XII.64 and Sankhalikhita 
(cited in Vlr. Mit. — Rajanili, p. 252) in the case of a 
Sarvabhauma king.* 

That the Asvamedha was a sacrifice difficult of per- 
formance was realised in Vedic times. The conditions for 
the performance of the horse-sacrifice were difficult of ful- 
filment as realised in early Vedic times Apas, Gr. S. 
XXI. I : A Sarvabhauma (i c., a king of all the land) may 
perform the Asvamedha Also one not so ( ^rfq at 

). This addition is regarded by Keith as made 
by a later hand (c f. Baudh. XV i : A king victorious and 
of all the land should sacrifice). Warning is given in Tait. 
Br. 111 . 8, 9. 4 : He is poured aside who being weak offers 
the Asvamedha (Keith's Introd. to Black Yajurveda, p. 132). 
It is spoken of as an ulsannayajna. Sat. Br. XIII. 3. 3. 6: 
Asvamedha is indeed as it were a disused sacrifice, for 
what is performed thereof and what is not? Tait. Sam. 
V. 4. 12. 3 : Asvamedha is indeed a disused sacrifice, for, 
say they, who knows if the whole of it is performed or 
not? Eggeling (S. B. E. XLIV, p. 334) has a note: 

1 Cf. Matsy a-purana, Ch. CXLIV, si 83— asifa 

i 

2 «fran#t$*t?t arfa nmi*? rflrsfran i 

3 Parasara — g I rpi: HKlTUat 3SJT *1*1$- 

gqgqfa ii Likhita — if *?*: > wr s5f<r < qsis 
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“ Perhaps, however, U tsannayajna rather means a decayed 
sacrifice, i.e , one which has lost (or m the usual performance 
is apt to lose) 6ome of its original elements, whence the 
Samstyti tune is to be used for the purpose of making up 
the lost parts. ’ ’ 1 

The prohibition of these two sacrifices rests on texts 
from Brahmapurana, Garuda purana, and Brhan-naradiya- 
purana. ' 

Cow-sacrifice 

The prohibition of cow-killing is under these heads:— 

(a) The cow-sacrifice — iftiRH:, ?F§i qtqST: I 

( b ) The killing of the cow by the Brahmin in the 

sacrifice— I 

(c) The sacrifice of cows in honour of the bride- 
groom, the guest, the manes or pitrs or the king 

(d) The killing of the sacrificial animal by the priest is 
also prohibited — Slrffleffl | 

The extent to which ' and the forms m which animal 
sacrifice (Pasu-yaga) prevailed in Vedic times need not 
be detailed here. The three main divisions of sacrifices 
were Isti, Pasu and Soma. The extensiveness of Pasu- 
yaga led by a revulsion of feeling to the Buddha's teach- 
ings of ahimsa and as a result to a shrinkage of Vedic 
usages altogether. Cow-sacrifice is prescribed in the Vedas. 11 * * V 
Akin to Gosava or Gomedha J is Gosava the name of 

1 The expression utsarmayajfia is otherwise interpreted — “Or 

as the Samhita has it — essentially like the fire-offering an uhanna- 
yajfia — a sacrifice of great extent and elaboration ’’ (Keith’s Intro- 

duction to the Black Yajurveda, p 132). 

1 jit WHISHT! i cj V. S. 24. 8 , M S. 3. 13 9 ; 170 7 , 

V S. 28. 33. 

3 ffg ve da VII. 25 8. 
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an ekaha (one-day) sacrificed Gosatra occurs m Tait. 
SamTVIII. V 1.1. According to Gobhila-Grhya-sutra III. 
vi x, Gosava was ‘ a sacrifice by which a thriving con- 
dition for cows is obtained ’ (Max Muller). There was also 
a Smarta-yaga called Sula-gava. 2 Hiran Gr. Sutra II. 3.8. 1 
runs thus : — 

Now (follows) the sacrifice of the sula-gava (or spit-ox for 
propitiating Rudra and averting plague in cattle). 

The killing of cows was also a part of other functions 
as honorific offerings to a Brahmin, a King or a guest. 3 
Sankh. Gr S. II. 15 (2): Let the arghya not be with- 
out flesh. (3) On the occasion of a sacrifice and of a 
wedding let (the guest say) make it (ready). (4) The animal 
offered to the teacher is sacred to Agni (5) If offered 
to an officiating priest, to Brhaspati (6) If to the father-in- 
law, to Prajapati (7) If to a King, to Indra. (8) If to a 
friend, to Mitra. (9) If to a Snataka, to Indra and Agni. 
(10) Even if he performs more than one Soma-sacrifice 
during a year, let only priests who have received (from 
him) the arghya- reception officiate for him, not such who 
have' not received. Sankh. Gr. S. I. 12. 10 : At the 
wedding one cow when the arghya ceremony has been 
performed ; in the house one time ; these are the two 
Maclhuparfya cows. There were thus two occasions in 
connection with wedding — on reception of the bride-groom 
and on arrival of the newly-married couple at their own 
house — this being offered by the Acarya. 

1 Tait. Br li 

2 Par. Gr. S. III. vm , Kat. Sr. S. — Vidyadhara Sastri's note ■ 

“^j mjsnni.” alsara: anJrfawq:, aisft fafassnu 

siT<gpffhqi<iini “faiHTa wasn” (%a. n.\. t-.w) ifa at: 

3 Vas. IV — wfa strata ai m afN ai m 
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Oldenberg Kas a note on Sankh Gr. S. II. 15. 2 and 
3 — two verses “ which seem to contradict each other. 
Perhaps it is not necessary except in the cases of a sacrifice 
and of a wedding to kill a cow but in any case, even 
if the cow offered to the guest be declined by him, 
the host should take care that some flesh be served at 
that meal.” 

Narayana on Asvalayana Gr. 1. 24. 33 says that “ in 
case of slaying, the feast is to be on its meat, in case of 
letting off, on some other. 5 ’ Similarly, Buddhists distinguish 
between eating flesh and eating flesh of animal killed expressly 
to entertain a guest. (S.B E.) 

Hiran Gr. S. 1 4. 13 describes the procedure thus : 

10. Then he utters to him the announcement “ The 
cow.” 11. That (cow) is either killed or let loose. Even 
in the present-day weddings the barber cries out, ” The 
cow, ’ “The cow.” 

As. Gr. S. I. 24. 23 : When he has sipped water they 
announce to him ‘ The cow. 

24. Having murmured, “ Destroyed is my sm, my 
sin is destroyed,” he says “Om, do it,” if he chooses to 
have her killed. 

Astaka was a Sraddha performed on the four Astami 
Tithis of the dark fortnights in Hemanta and Sisira as 
required by Paras. Gr. S. 111. iii. 2 and it had to be per- 


2 I Acc. to Mit. there are four such days 

and acc. to Raghunandana three — in Agrahayana, Magha and in 
Phalguna. Apararka on Yaj. I. 146 cites Paithinasi — 

i and Saunaka 

l Visvanatha’s bhasya — 'ggdbfag iW'Sig sfi^nn- 
gfhmt’tsifTHi? *smf{ ( jafat: i 
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formed with offerings of cakes, beef, green vegetables to 
Indra, Visva-deva, Prajapati and the Pitrs (Manes) It 
was obligatory on the Agni-hotrin according to As. Gr. 
S. II. iv. II. 1 Directions for the Astaka Sraddha with the 
cow are given in Gobh. Gr S. 111. 10 and for the Anvastaka 
in IV. 1 and IV. 4 (vide Visnu, XLVII) 2 . 

* In Khadira Gr. S. III. 4 they are thus given : (5) On 
the middle (Astaka) a cow (is sacrificed). (6) Going in a 
northern direction (from the Fire) he should kill (the cow), 
the head of which is turned to the West, the feet to the 
North. (13) He should sacrifice with (the formula): to 
the Astaka svaha (14) The abadanas (portions cut off) 
he should have taken from all its limbs, (13) not from 
the left thigh and the lungs (16) The left thigh he keeps 
for the Anvastaka. (17; He should cook the abadana 
and the mess of sacrificial food (stirring up the one and the 
other) with two different pot ladles (18) The juice he lets 
drop into a brazen vessel. (19) The abadanas he cooks on 
blanches of the plaksa tree (20) From each ( abadana ) 
he should cut off (prescribed portions and put them) into 
a brazen vessel. (21) And from the mess of cooked food 

(22) let him take four portions or eight portions of Ajya 
and let him sacrifice it with “ into Agni ” (M.’B. II ii ix). 

(23) let him make oblations out of the brazen vessels, 
each oblation with two of the following : (24) The oblation to 
(Agm) Svista-krt with the eighth verse (25) At a sacrifice 
to the fathers the omentum (bapa) is sacrificed with “carry 
the omentum ’’ (M.B.II. 3. 16) (26) At one to the Gods with 
Jata-vedas. (27) If (the deity is unknown) assigning that. 
(28) As “ to the Astaka.” (29) An animal is the 

rr«n *r wt i 

2 *ri?‘ ssi 

jsi etc. 
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sacrificial fee at {the sacrifice of an animal). (30) A full vessel 
at (that of a mess of cooked food). Compare Par, Gr. S. 
III. 3 on Sraddha with meat. Ap. Dh. S. 11 vii. xvi : 
(25) Beef satisfies the manes for a year. (26) Buffalo’s (meat) 
for a longer time than that. (27) By this permission of the 
use of buffalo’s meat, it has been declared that the meat 
(of another,) tamed and wild animal is also fit for offerings 
Vidyadhara Sarma in his edition 'of Katyayana Srauta 
Sutra says : In the Kanva and Madhyandina branches the 
rite has disappeared with the prohibition of beef. In other 
branches it is still obligatory since no meat is prescribed in 
them. 1 

The cow was called Alithya which Sat Br. III. iv. 1-2 
thus explains Now as to why it is called guest-offering. 
He, the purchased Soma, truly comes as his (the sacrificer s) 
guest; to him (if offered) that (hospitable reception), even 
as for a King or a Brahmana one would cook a large ox or a 
large he goat — dor that is human (fare offered to a guest) and 
the oblation is that of the Gods; so he prepares for 
him that guest-offering. 

But the slaying of the cow was optional ; it rested on 
the pleasure of the guest. Thus Par. Gr. S. 1. iii 26-31 
When (the guest) has sipped water (the host; holding a 
butcher's knife says to him three times, “A cow.” He 
replies: “ The mother of the Fudras, the daughter of the 
Vasus, the sister of the Adityas, the navel of immortality.” 
To the people who understand me 1 say, “Do not kill 
the guiltless cow which is Aditi. 2 1 kill my sin and 

N N.’s. sin Thus if he chooses to have it killed. But if he 

} 

'sw^snrtuuii’g w wnvi a fauiarr fa<3«ai«;fiaa 1 

2 s «j aH rafaiga awra aiawaiaia'aft afire 1 aa aifa? a narra falaffa 
1 asnraaata aigaj a arar ’fa 1 a tiaiatatw 
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chooses to let it loose, he should say, “ My sin and N.N.’s 
sin has been killed. Om : Let it loose: Let it eat grass.’’ 
But let the arghya not be without flesh On the occasion 
of a sacrifice and of a wedding let (the guest) say, ‘ Make it 
-(ready)’. Even if he performs more than one Soma sacrifice 
during one year, let only priests who have received from 
him the arghya- reception, officiate for him, not such who 
have not received it, for this has been prescribed in the 
Sruti (Ap. Gr. S. 1. v. 13-17). 

Ap. Gr. S. 1. lii. 9-17 reviews the occasions for cow- 
killing ; (9) These are the occasions for killing a cow, (the 
arrival of) a guest, (the Astaka sacrifice offered to) ihe 
fathers, and marriage. Likewise Ap. Dh. S. in 2. 4 8. 7 , 
A cow and the madhuparl^a (shall be offered) to the teacher, 
to sn officiating priest, 1 !o the father-in-law and to a King, 
if they come after a year has elapsed. 

Doubts arose as to whether such meat-offering was fit 
to be eaten 2 and it is declared in Ap. Dh. S. I. v. 17. 30. 
(But the meat of milch-cows and oxen may be eaten. 
(31) The Vajasaneyaka declares ‘Bull’s flesh is fit for 
offerings’. That such doubts were expressed even in the 
earliest times is shown by Sat. Br. 111. i. 2. 21 : Let him (the 
consecrated) not eat of either the cow or the ox, for the cow 
and the ox support everything here on earth. They (the 
Gods) bestowed on the cow and the ox whatever vigour 
belongs to other species (of animals) and therefore the cow 
and the ox eat most. Hence, were one to eat of an ox or a 
cow, there would be as it were un-eating of every thing or as 
it were a going on to the end (or to destruction) Such a one 
would be likely to be born again as a strange being (as 

1 Saunaka cited by Apararka 

2 In Rgveda the cow is called aghnya — not to be slain — 16 times. 
— Vedic Index. 
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one of whom there is) evil report such as * he has expelled 
an embryo from a woman, ‘ he has committed a sin ; let 
him therefore not eat (the flesh) of the cow and the ox. 
Nevertheless Yajnavalkya said — ‘ I for one eat it, provid* 
ed that it is tender.’ 

But the ancient tradition lost its force by slow degrees 
In the earliest Dharma-sutras we find repeated the various 
views given in the Vedic texts quoted above. For the sin of 
expulsion of an embryo, Baudhayana prescribes the expiation 
of Gosava, Asvamedha or Agnistut (11. 1). In II. iii. 63*64 
he mentions the occasions for cow-sacrifice. Gautama 17.28 1 
mentions the cow and the ox as forbidden meat. Apastamba 
I. 26. I prescribes a penance for cow- killing. 

Vasistha XI 2 prescribes the performance of Sraddha 
with meat While subscribing to the cult of non-injury, 
he makes an exception in the case of sacrifice 

A tendency is thus evident to restrict animal sacrifice 
and meat-eating to the Sastraic prescriptions. It is difficult 
to deny that this was due to the re-action against animal 
slaughter noticeable after the time of the Buddha, and to 
the wave of Ahimsa or cult of non-injury that Buddhism 
created. The position of Manu is in accord with that of 
the writers of the Dharma-sutras just mentioned. He also 
recites the occasions for animal slaughter ' and while stress- 
ing the virtue of non-injury puts forth a strong plea in 


1 n s i wm; strrafawnrsj: i 

urn: fgprrcni mfasfl i gwt i 63-64 

2 , rrfanr Jim 

tmi'sjt i V asistha is quoted in support — 

■s#} fa’gjga i riaifamToimra i 

am— fetmfarmjmmfliiN fijwifefsr *nna*tm r t i 

3 V. 41 — ^ n’S - fassmtanflfal : ’alN 

> 

Also 111. 119, 120, 123. 
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favour of sacrifices ordained in (he sacred texts. 1 Amongst 
the kinds of meat meant for Sraddha, Manu omits beef 
and instead prescribes milk-preparations. 2 In him, therefore, 
there is a see-saw between the higher ideal of non-injury and 
respect for the letter of the Vedas The scale turns a little 
more towards the former in Visnu. He regards the killing 
of the cow as a minor sin and prescribes penalties for it 
in the shape of. Candrayana or Paraka or Gomedha or 
Govrata (L. 24). Chapter LI ends with a long discourse on 
non-injury repeating some of Manu s verses The cultus 
of the cow is developed in Chapter XXIII which sets forth 
the many virtues of the cow but he retains the old tradi- 
tion still (LXX1V- 1 and LXXX-2). Yajnavalkya is opposed 
to meat-eating on other than occasions prescribed. 3 He 
also adheres to the old usages and like Manu omits beef 
from the kinds of meat fit for Sraddha. Katyayana’s 
ritualistic Samhita (printed as Gobhila in the Anandas'rama 
series) prescribes the performance of Sraddha without 
meat, 4 which seems to have become the rule about his time. 
Satatapakarma-vipaka, Chapter II, details penances for cow- 
killing. This topic is dealt with at increasing length in 
the Smrti works henceforth Kdsyapa on penances for 
cow-killing is quoted by Visva-rupa on Jajnavalkya III-263 
and also by Maskari on Gautama (22. 1 8). He also quotes 


1 tit «r i ti i 

V. 46. Also V 42-44. 

2 RUST qpiffa gi 111. 271 . Medhatithi on III. 123 — 

(meat-sraddha) i 

3 npuisiti nsjr *ui str^fi f?5ifiiejgT i rarest atw «t 

ifl<*rrT*s i — 1. 179. frffa i — I 109. 

4 1 18 . fafa: firpit itsw fanfaq; i XVII. 25 — mwlvm 

I ri Jjarfynailfie’iaT 4t'. qsrag i 
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verses and a prose passage from Brhaspatid Hemadri 
Prayascitta Khanda pages 80-96 gives extracts from Puranas 
mostly of a late date on the same topic. 2 With the reaction 
against bloody animal sacrifices necessarily came a feeling 
of disgust towards the function called go -samgnapana that 
is the killing of the cow by suffocation which used to be 
performed by a Brahmin. 

Samitra ( SldT^ ) was merely one of the functions of 

the priest slayer — the Samita As. Gr. S. I. 11 (i). Now 

(follows) the ritual of the animal sacrifice. (10) To the 
west of the Samitra (fire) he (the Samitr) kills (the animal), 
the head of which is turned to the East or the West, 

the feet to the North ; and having placed a grass blade 
on his side of the (animal's) navel, (the performer) draws 
out the omentum, cuts off the omentum, seizes it with the 
two Agni-spranis, sprinkles with water, warms it at the 
Samitra (fire), takes it before that fire, roasts it, being 

seated to the South, goes round (the two fires) and sacri- 
fices it. In the Jaimini Sutra as also ‘in Sabara-bhasya and 
in the Tantravartika, the place of the Samita among the 
priests officiating at a sacrifice is discussed (III. vii. 28-29). 

The use o/ Sura or Spirituous Liquor 

"The prohibition of drinking forms two topics in the 
Kalivarjya texts. — (I) the restriction of drinking in course 
of the sacrifice called Sautramam — 

1 ?t*n cj cHsrri niwr i 

fltaiflSiT 9f«ifci. i 

2 vs i 

On the sacredness of the cow he cites Markandeya Purana — • 
srw*?r ^*6 ( cmr ar wW i ^ 
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^ (2) the ban on spirituous liquor in general — on ^?T, 

JT3! or 

No injunction in the Hindu sacred law is more insistent 
than that for abstinence from spirituous drink, and it dates 
from the remotest period. Sura is spoken of in Vedic literature 
with approval in some places 1 and with disapproval in 
others. 2 It is contrasted with Soma and seems to have been 
the drink of ordinary life. 3 Sat. Br. XII. 7. 3. 8 There are 
both milk and surd— liquor ; for milk is Soma and the surd 
liquor-food ; through the milk he secures the Soma-drmk 
and through the sura liquor-food And milk is the .nobility 
(chieftaincy) and sura (liquor) the peasantry (clan) ; the 
milk he purifies after purifying the sura-liquor ; he thus 
produces the nobility from out of the peasantry, for the 
nobility is produced from out of the peasantry. 

Sura was the drink of men in assembly or Sabha and 
caused broils. 4 It is regarded as an evil thing, and classed 
with meat and dicing. 5 In Sat. Br I 6 3.4 there is a fanciful 
explanation of the stammering speech of the drunken. From 
the one which was spirit-drinking further a sparrow sprang ; 
whence the latter talks as if stammering, for he, who has 
drunk spirits, talks as if he stammers. 

It had its place, however, in the animal sacrifice called 
Sautramani. This sacrifice was so-called from its deity 
Sutrama (Indra). It was of three types — obligatory ( nitya ), 
optional (k_amya) and occasional ( naimittikp . ). When 

1 Rgveda I. 116.7; Atharvaveda XIV. 34.6, X. 6. 5 ; 3at. 
Brahmana XII. 7. 3. 8. 

2 Rgveda VIII 2 12, VIII. 21. 14, Maitr. sam. I. II 6 ; II. 
4. 2 , IV. 2 I 

3 Tait sam I. in. 3 2 

* RgvedaVTU.n (2 , xxi. 14 Kath sam XIV 6 , 3at Brah. I. 
vi 3 4 , Mait sam II. iv 2 

5 Ath. veda VI. 70. I , Ath. veda XIV. I. 35-36 , XV ix. 1-2. 
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obligatory, it was included in haviryajna (Gautama and 
Dhurta-svamin m Kis commentary on Apas Sr. S.) , 
performed for prosperity it was optional. If done for 
purification upon vomiting soma , it was occasional The 
Brahmin alone was competent to perform it. The animals 
proper for sacrifice in the three types are respectively the 
goat, the sheep and the bull (Ap Sr S. Prapa. 19). And 
the respective "deities are the two Asvins, Sarasvatl and 
Indra. There was another type called Kaukila-SautramanI 
which was performed with five animals For this milk-cups 
as well as liquor-cups were prescribed 1 The former kind 
of offerings might also serve the purpose, says Ap. Sr. S. 
XVI. 2. 23. The sura or malted rice was bought from the 
Soma-seller m the Sautramani sacrifice. Sat. Br. XII. 
7 2. 12. Let him rather buy them from a vendor of Soma 
for the Sautramani is Soma. In XII 8.1.3: For unpropitious 
as it were to a Brahmin is that drink — the sura-liquor. 2 
The purpose of the rite (Sautramani) has been conjectured 
by Hillebrandt to be the taking over from an un-Brahmanical 
and therefore though Aryan yet barbarous race of the Sura- 
drinking and the modelling of it on the analogy of a four- 
day Soma sacrifice and he thinks that sura was once a drink 
a'kin to Madhu and connected with the Asvins. This is 

A 

ingenious, says Dr. Keith (Introduction to Black Yajurveda, 
p. 122) but not very probable. And the view of Bloom- 
field is that the rite is a deliberate copy of a mystic process — • 
the healing of Indra by the Asvins after excessive soma- 
drinking. 

The round of ceremonies spread over two years that 
made up Rajasuya concluded with Sautramani. — an Isti — 
the object of which was to expiate for any excess that might 

1 The Caraka-sautramani peitains to Rajasuya. The Kaukila 
was meant for those desiring Heaven. 

2 Truly the soma-juice is the Biahmin’s food — f?at Br XII. vn. 

2. I 
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have been committed in consuming Soma-liquor. Thus 
Sat. Br. VI. 1 . 5. 8 says — the Soma is truth, prosperity, light; 
and the Su/a is untruth, misery, darkness. The nestr 
taking the cups of Sura steps out by the back door. He 
walks round by the back of the hall and placing one (of the 
cups) in the Vaisya’s, or Rajanya’s hand, he says “With 
this 1 buy him of thee. ’ Elsewhere (XII. 8 1.6) we have : 
“Other Adhvaryus hire some Rajanya or Vaisya with the 
wine that he shall drink that (liquor) but let him not do this ; 
for indeed the Soma-drink falls to the share of the fathers 
and grand-fathers of whoever drinks the liquor on this 
occasion." Here is the germ of the principle that it was 
no reproach to the Ksatnyas and Vaisyas to drink although 
it was so to a Brahmin “ Verily from this sacrifice (that 
is Sautramani) the man is born and whatever food a man 
consumes in this world, that (food) in return consumes him 
in yonder world. Now this sacrifice is performed by means 
of spirituous liquor ( Parisrut ) and spirituous liquor is not to 
be consumed by a Brahmana ; he thus is born from that 
which is not (to be) consumed ; and the food does not in 
return consume him in yonder world. Therefore this 
(sacrifice), the Sautramani, is a Brahmana’s sacrifice. (Note) : 
Therefore to a man of another caste the spirituous liquor 
would not be anadya but consumable and hence it would 
consume him in the other world.’’ (Sat. Br. XII. 9. 1. I). 1 
As already pointed out, according to Apastamba-Srauta 
Sutra, the use of sura in Sautramani V aga was optional, 2 
But in Vajapeya it was not so. As. Gr. S. prescribes the 
use of sura m this context. 3 


1 Oldenberg considers that the sura was never anything but a 
popular drink which was turned to sacred uses by the priests (Keith 
— Intr to Black Yajurveda, p. 122). 

2 i XIX. h, 10 

3 ■ In the context I Nirnayasindhu. 
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The use of sura by Brahmins was forbidden at a very 
ancient date. Thus Kathaka Samhita XII. 12 prohibits the 
drinking of sura. 1 Gautama II. 12 repeats the same prohibi- 
tion. 2 3 His Sutra, as quoted by Haradatta, adds a rider 
that it is prohibited also in the case of Brahmacarins of 
the Ksatriya and Vaisya castes. J In Ch. XXIV a penance 
is prescribed for violation of this rule. 4 5 * 7 8 Baudhayana II. 1 
et seq. lays down the penance as the scorching of the 
body with hot liquor. For drinking without knowledge 
( amatya ) there is another penance followed by re- initiation. 
And a sloka is cited to the effect that in such cases men 
of the three re-generate castes equally require fresh initiation.'' 
Drinking from a wine-vessel also calls for penance. 

In Apastamba the same rules are repeated. Every kind 
of spirituous liquor is forbidden. Entering into fire is a further 
penance prescribed.' 1 

V asistha in Chapter XX has the same provisions. 1 
He prescribes the drinking of scorching wine m the case of 
repeated or habitual indulgence. According to Vitakshara 
on Yap III. 253 this applies to spirits other than sura. 

Manu recites the rules found in his predecessors in 
XI . 94-95 * In 94 he declares sura to be the excrement of 

1 amp? sraw; a fWa i 

2 fas} arsw: i 

3 *1=3 susno m i 

4 pqsi aranreimwTfoig griflim, *?a- 3j«q?*i*T vi*j nargag?* mg' ufaaj? 
cunft g aaism i 

5 wrat; tag; g*r. i 

0 i (I. 17. 21) gmv. ^ns«drr fata i (I. 25. 3) i mft m 

qfasta (Ibid. 6) I. XXV. 1 1 prescribes the three years’ penance. 

7 a-uqfar mag i *ra»n«sr f<ar ctt =qfai ?n<? i qfl'smr- 

qlmi famiw a’mfa i mfapw «f fata t 

8 irr I qmi a iumi? aismraml a grr fata i 94. 

*Ttfl nrfat a qVt a fat Ml fafaai 1*1 1 MMaMil MM! *5=4,1 *1 Miami ifatlTW. i %. 
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food and hence sin itself and forbids it for the three higher 
castes. In 95 he divides surd into three classes ^nd all 
three are forbidden to Brahmins. Thus the restriction is 
total in the case of the highest caste ; for the other two 
malted rice (that is surd) alone is prohibited. Manu as usual 
is stricter than his predecessors for in XI. 68 he holds even 
the smell of surd as a sin causing loss of caste and eating 
from a wine-vessel as a contaminating sin (71). 

Visnu (XXII. 81-83) has a ten-fold division and all the 
kinds are forbidden to Brahmins as impure in their very 
touch, but not so in regard to the two other castes. Hi! 
sloka 81 is the same as Manu XI. 95. 1 

Yajnavalkya repeats Manu s injunctions in III. 252-255. 
In the last of the slokas he declares that a Brahmin woman 
tasting liquor is transformed into an unclean animal. 2 

Usanas prohibits the drinking as well as the touching 
of liquor. 3 

Samvarta I. 115 echoes Manu XI. 95. His changed 
reading of the last word, however, makes the prohibition 
applicable to all the three regenerate castes. 4 

The Kali ban on drinking may be regarded as a mere 
re-statement of the old law, even though it be construed as 
the restriction of the drinking of the two varieties Gaud and 
MadhvI for Ksatriyas and Vaisyas (vide Mit. III. 253). 5 


glrmfa siTiHTO g i r? sift *r gsjcr i 

2 *r ut arfa ai fttg i g *nit ^6 i 
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s Cf. Kumar avacana (cited in Prayas. Viv , p. Ill) — QTRPT- 
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Mitaf^sara in the same passage cites a text of Pulastya 
showing the 12 kinds of spirits. 3 

Brhaspati quoted in the same commentary says that on 
drinking with knowledge, purification is obtained through 
swallowing scalding liquor till it burns to death. i 2 

Brhat-Y ajnavalktja says that the Ksatriya and the 
Vaisya incur no sin even by deliberate drinking. 8 Brhat- 
Visnu cited in Mitaksara and ' Madana-parijata gives 
10 classes as in Pulastya omitting arista and drafysa and 
forbids all the varieties tp a Brahmin. Vijfidnesvara has a 
note to the effect that sura properly means malted rice and 
that it is forbidden to all the three castes. He argues that 
sura is so used in SautramanI but he does not state the ban 
on the use of spirituous liquor in that sacrifice. 4 * He cites 
the authority of Vyasa to show that liquors other than this 
particular kind are permitted to the other two regenerate 
castes. 6 * 

The exact import of the prohibition is differently construed 
by different writers. According to Damodara m it means the 
prohibition of all kinds of liquor in the case of the second 
and third regenerate castes and in Tan trie rites. 6 Smrti- 

1 spot jramw isnslr i swfre i 

^rsisThr fropftaisj; g i j g grr wra i 

* -5=(R sit WIT i ?T5T i 

3 % sat arfa i grf 41s r *r 4W i 

(Vrddha-Yajfiavalkya cited in Pray. Viv., p. ) 09) 

i g *T wifi i * * * s^rfaSivt- 

SgtpftTOJ sfiSJfUr ' 

5 *issreTpftft i rn $ sspinsMt ii 

6 W aiW’Uo I Kahvarjya-vinirnaya — WT 

wn»i*nft awfifogt^KrewrtTS t^TOiet *t?i rtfgv Mumt i 

jjsf^mstrsiT ^ fair wt w faftvrafa gTTqlfasrarerawffiffspiTrgfM- 
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kaustubha criticising his view says that the restriction applies 
to the use of spirituous liquor in Vedic sacrifices and in 
propitiatory ceremonies prescribed in the Smrtis. It has no 
reference to the use of Sura in T antric rites 1 

Further the expression does 

not mean social intercourse with one who uses Surd in such 
rites, but only the practice of using spirituous liquor in this 
particular sacrifice. 2 


Soma-selling 

The drinking of soma in sacrifices was a privilege of 
Brahmins {vide Sec. on Sura). The performance of the 
optional ( \dmya ) soma-sacrifice was competent to well-to-do 
householders'. Thus Manu (XI. 7-8) permits it to one who 
had more than 3 years’ provisions. But the selling of the 
sacred plant by a Brahmin was held in disesteem to the same 
degree that its drinking was esteemed. Compare soma- 
purchase in Krsna-Y ajurveda Kanda \, Prapa ii. 7. According 
to Eggeling the purchase \^as symbolical (S. B. E Vol. 
XXVI. 71. n. 1). The plant was obtained from the ritual 
of the conquered peoples ; it was a drug causing an orgiastic 
result which was really strange to the Aryan temperament ; 
this would explain among other things the contempt shown 
for the soma-seller in the Vedic ritual. This was due to 
the inglorious part played by the seller in the little mock- 
drama of soma-selling and buying described in Apastamba, 
II. 71. The soma-seller was beaten (Sat. Brah. Kanda 111, 

1 Aqprqj q wrag f^raatstRqifag 

i 3j=rj amnw?) fating f*m ?fa cp?na i 

(?) ?fa aitwa eta I — Kalivarjya- 


vinirnaya, 
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Adh. iii. Brahmana 3) and driven away with blows (K'at. 
VII 8-27) given with a speckled cane. He buys off the soma- 
cow with another cow and then dismisses her to the cowpen 
and if the soma-seller objects, he is to be beaten with a 
speckled cane. The Manava Sr. Sutra simply says that 
they are to give the soma-seller something for compensation 

The soma-selling Brahmin was regarded as degraded. 
Thus Manu (111. 158) classes him with an incendiary, a 
poisoner, a sea- voyager as unfit io be invited to sacrifices 
and exequies (^T^f^l). Gifts to him only ensure filth 
and dirt in life hereafter (III. 180). V asisttha ranks him with 
a thief, an impotent man and as one whose food should 
not be eaten (Ch. XIV). Such is also the rule laid down 
by Yajnavalfyya (I. 165). The Kalivarjya text (XII) of 
fsrldhara formally prohibits this practice 1 (vide Madhavacarya 
on Jaimini III. vii. 15). 

Initiation into Satras 

Soma-sacrifices were of different varieties — the one day 
(e^aha), the ahina (from' 2 to 12 days) and satra ( from 

12 days upwards). The last was a long sacrificial session 
consisting of a hundred A gnistomas, Utyhyas and Atiratras. 
In Ait. Br. and Harivamsam it is described as lasting for 

13 to 100 days and sometimes for 1000 years. The word 
samvatsara (year) in this context signifies a day (Katy. Sr. 
Sutra, Adh. 1, Kandika VI) Such a protracted sacrifice was 
beset with difficulties. Sat. Br. XII. ii. 1. 1 says that a 
year’s sacrifice is like crossing an ocean. Elsewhere in the 
same Brahmana the difficulties in the way of performance of 
safras are dwelt upon : Such indeed are the wild ravines 
of sacrifice and they (take) hundreds upon hundreds of days’ 
carriage-drives ; and if any venture into them without 

1 mv vw stfra'etTTFFi’T ^ fama; i creffasr: ifstfar i cTS?r?=st 

l — Nyayamalavi&tara. 
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knowledge, then hunger and thirst, evil-doers and fiends 
harass them, even as fiends would harass foolish men 
wandering in a wild forest ; but if those who know this 
do so, they pass from one duty to another, as from one 
street into another and from one safe place to another, and 
obtain well-being, the world of heaven. Katy. Sr. S. 1. 
vi. 16. 

Savarabhasya on Jaimini Sutra VI. vi. 16-23 has a dis- 
cussion on this topic and declares the Brahmin alone 
competent to do it. 1 According to Damodara this prohibition 
invalidates the performance of satras in the Kali age — satras 
in which the yajamana (institutor of sacrifices) took part. 

Worship of an Idol under a Vow 

The meaning of the title of this prohibition is disputed. 
According to Damodara it means ‘ a sacred vow of lifelong 
worship of idols like Visnu ’ taken in words like ‘ This 
image only I will worship as long as I live ’ 2 In ancient 
works, the practice is sometimes condemned, such as the 
worship of Mahadeva in Baudh. Gr. Sutra — Prasna Vll. 
Those who performed such worship were called haradvijas. 
Likewise the vaifyhanasas were a sect of Vaisnava 
Brahmins who attended on an idol of Visnu for payment. 
Devala Brahmins have always been held in disesteem. 
Manu and Sannyasa (II. 3) and Narada-parivrajaka (III. i) 
Upanisads declare them ineligible for Sannyasa. Ananta- 
deva disputes this interpretation on the ground that there 
is no Sastraic sanction for such practice. His explanation 
turns on the preposition ahhi ( 'Srfvf ) and he says that 
abhyarcana means worship with a view to gaining a direct 
vision of the deity such as is illustrated in the case of 

1 faftcir <fNr garoinwm, 

2 So also Nirnayasindhu — | 
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Dhruva and others in the Puranas. But he also fails to 
cite any Smrti text either enjoining or prohibiting such 
worship. The view of Damodara seems to be better and 
the prohibition confirms the condemnation of devalas or 
priests attached to private temples who perform the worship 
for pay. 1 


Lifelong and long-continued Studentship 

Of the two kinds of Brahmacarins the naisthifya 
(perpetual) and the upal^urvana (would-be householder), 
the former continued the life of the student-celibate to 
the end, till his death (Manu II. 243) in the house of his pre- 
ceptor and thereby attained his highest spiritual destiny 
(II. 249). The latter (otherwise known as the snata\a ) was 
according to Par. Gr. Su. II. 5. 32 of three varieties accord- 
ing as he finished by completing studies or his vows or 
both. 2 3 4 For the student-celibate the rule is laid down in 
Baudh. Dh. S. 1.2.1 that he is to study for forty-eight years 
or twenty-four or twelve for each Veda. 8 On this Govinda- 
svamin comments that these alternatives turned on capacity. 
Baudhayana 4 adds' Since life is uncertain. And there is 
the Vedic text that one should instal the sacred fires 
while yet one’s hair is black. 5 In Apas. Dh. S. I. 2. 12. 
14, the periods of residence are prescribed as forty-eight, 
thirty-six or twenty-four years and in sutra 16 he adds 
that 12 years should be the shortest term. Gautama says 


1 Manu 111. 152— Kulluka's comment— 

2 See under the Preceptor’s Fee 

3 aqtw vtuV st<?si at ufaaen i 

U'lrreTT'Ui at Wf I 

4 qt at faausi: 5^*1. i 
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that 12 years should be given to the study of each of 
the Vedas. Manu III. 1.2 lays down the rule that 36 
years’ residence in the family of the preceptor for the study 
of three Vedas or one-half or one quarter thereof should be 
the period. 1 2 Similar provision is found in V asistha Vll. 1 ? 
In Yajfiavalkya 1 . 36 the period for the study of one Veda 
is shown as either 12 or 5 years. 3 The term of 12 years 
for one Veda is prescribed by Devala (cited in Madana- 
parijata, p. 96). 4 The curtailment of the period to 5 years 
in Yaj . is significant as showing that the extreme length 
of the period enjoined in the earlier Smrtis was felt as 
a hardship. 5 Savara (not later than 5th century A.C.) 
commenting on Jaimini Sutra 1.3.2 remarks on the absurdity 
of the prescription. 6 He says that the Smrti injunction 
is unreliable since it is evidently the outcome of a desire 
to conceal lack of manhood by those who framed it. And 
a rule for which a secular motive can be found is not 
an authentic Smrti. Also on 1 . 3. 23 he says that the rule 
is opposed to the Vedic injunction that a man while yet 
black-haired having begotten a son should consecrate the 


1 m>n i 3T i gi 

<it qrfa wrafflrr i 

2 * * * ftsrr f tft sit sremsffjq 

fsiimsTTSlffT i 

3 nfalu fl^STWlfiT <TT i SlwfasfffTiaiti | 

4 =qqf^'siffilT?j! bt vmm.v This text of Devala 
in prose was evidently other and earlier than the Devala-smrti in 
Smrti-samuccaya (Anandasram Edn.). 

5 Also proved by Apas. Dh S. I. v 4-5 ' Hence in these later 
times no sages are born on account of the violation of the rules 
(of student-life). 

6 fggiKra i qqffo tgsrgpisSj' ^TOqsfi: i era 
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sacred fires. Kumarilabhatta 1 in his Tanfravarttika on the 
same Sutra, however, seeks to reconcile the different texts 
prescribing periods of studentship and to meet the criticism of 
his predecessor. He says that the different alternatives are 
found in different authentic Smrtis and, therefore, there is no 
conflict between them, since they lay down alternatives. 
Gautama, he says, after declaring the observance of 12 years’ 
studentship for those who wanted early to become house- 
holders had laid down the sacond alternative in the form of 
12 years for each Veda or 48 years in all. 

Modern commentators hold that by this particular prohibi- 
tion perpetual studentship is barred. 2 Some also think that 
studentship with a view to the study of the Veda is restricted 
but not perpetual studentship. Hence the practice of the 
latter among the people of the South is quite in accordance 
with the sastras. The prohibition of life-long studentship 
rests on two text s—Brahmapurana (quoted by Apararka) and 
Brhannarachyapuram . a (Chap. XXI II verse 15). 

Behaviour towards a Preceptor' s Wife 

The meaning of the title is disputed. According to 
Anantadeva it means residence on the part of a perpetual 
student-celibate till death under the care of the preceptor’s 

1 watt? 

=rr faft'wre; i craifis aft at aifa a straw i rrmreT- 

drifts nsmaw- 

fwwre antf wrest ufare at y^frefa gre; i 

2 Kalivarjya-vinirnaya refers to the view of Ramacandracarya 

— fNhrrd stsmre*t ?fa ’treii srerwrfnffr rtfrereiwtfffw: i 

3 ■stcre arJjwnwrtwrt?^ faftre yw rre^wtt wiff — Kalivarjya- 

vinirnaya. Also Anantadeva W redrew wfft jttsreift g ft 

wfft retfwt wrw awrefrawrstfci ^ stmt gufrfa 

faffen* I Smrti-kaustubliB, p. 474 . 
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wife as under the preceptor himself. 1 In this construction 
he differs from Damodara who understands by the expression 
the observance of the forms of salutation towards the wife of 
the Guru as towards the Guru himself. 2 But the wording 
exactly agrees with Manu s sloka II. 247. 3 According to 
Medhatithi ‘ behaviour as towards the Guru ’ in this sloka 
means duties like offering of the gains of begging, etc./ and 
according to Kulluka it means service, etc. 5 The usage goes 
back to the Vedic times. Thus Apas. Dh. S. 1 . 2. 6. I : Every 
night he shall put his teacher to bed after having washed his 
(teacher s) feet and after having rubbed him. I. 2. 7. 27 He 
shall behave towards his teacher’s wife as towards the teacher 
himself, but he shall not embrace her feet nor eat the residue 
of her food. The same rules occur in Gautama (Ch. 2).° 
Vasistha (VII) lays down that after the death of the Acarya 
the student-celibate shall tend the sacred fire till the dissolu- 
tion of his body ; here there is no mention of the wife and 
the son of the preceptor 7 In Visnu the order in which 
the alternative courses should be adopted is somewhat 
different from that in Gautama. 8 According to him upon 
the demise of the Acarya, the perpetual student should 
seek residence with the Acarya ’s son or with his wife or 
his savarnas. Failing these he should tend the sacred fire 
(XXX. 45-46). In 11. 210 Manu declares that like the Guru, 
his wives of the same Varna are to be honoured. Q Harita 

Smrti-kaustubha. 2 Kalivarjya-vimrnaya. 

q qqqt quifaTt i qqsq i 

4 qqqiiFv. i 5 i 

6 Gautama— ciswiajrjig i 

fmrfq | qqwpjjfaf crqqqsf =9 l I 
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srarerct ynq i Chap XV11I, 45-46 
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Samhita, a later Smrti work, also leaves out the teacher’s wife 
in this connection. 1 

According to some texts, perpetual studentship is 
prohibited in the Kali age. 2 In view of these the prohibition 
of this detail about the mode of life is superfluous. This 
circumstance along with the words in Man u’s text with 
which the title exactly agrees shows Damodara’s interpreta- 
tion to be better. But even that is not free from objection. 
The forms of salutation enjoined by the earlier writers on 
sacred law towards the teacher’s wife are restricted in the 
later works. And so far as these restricted forms meant 
for observance by Brahmacarins are concerned, the rules 
still have their application. 

The Preceptor's Fee 

Brahmacarins of the Snataka variety were of three 
kinds — those that completed studies, those that completed 
their vows and those that completed both (Par. Gr. S. 
and Harita). 3 On completion of his term, the Brahmacarin 
had to pay a fee to his preceptor (As. Gr. S ). 4 Apas. 
Dh. S 1.7 19 5 says that the fee had to be paid according 
to the capacity of the pupil. And the Sutras following 
permit the fee to be procured even from an Ugra or Sudra. 
The fee had to be up to the pupil’s highest capacity, for 
the debt to the gum was unrepayable. Vir. Mit. quotes 
Vedic texts to the effect that the whole earth did not 

1 nfasfa nmr sranrnim i 

n aagn wi st u III. 14. 

1 nfas i 

3 nm ncreinst fanimretras Kanda 11, 

Kandika V, Sutra 32. 
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suffice for the purpose. 1 The payment was not, however, 
absolutely indispensable In fit cases the mere permission 
of the Guru to the pupil to pass on to the next order 
of life might be enough. Manu (II. 245-6) specifies the 
different kinds of payment. 2 On this Mitra Misra comments 
that, in case of capacity, what is desired by the Guru 
is enjoined to be given. Failing that, a cow may be given 
for, according to Sruti, the cow is called the Vara or 
the boon desired. 3 ( Cj . Yaj. 1. 5 1.) 4 Vyasa (or Vedavyasa) 
declares that the fee had to be paid as desired by the Guru. 5 
On the word Cow in this text Vir. Mit. cites a Sruti text 
which says that the cow is the boon desired since there 
is no measure of its value. Laghuharita cited in the same 
digest says that the debt to the teacher who teaches even 
a single letter could not be repaid with any equivalent on 
this earth. 5 Kalidasa’s Raghuvamsam, Canto V, Slokas 20-21 
imply that the fee demanded by the preceptor had to be 
secured anyhow. Mitafysara speaks of two alternatives 
according to capacity, age, etc., — the fee desired or the 
preceptor’s permission. 7 Anantadeva (of the 17th century) 

1 Sama-veda — ? 5 fr vfxizftm *faa fvn / Tap artiya 

Sruti — a araift i 

2 * lA i araaj gamm: sinm gaaai’saa n 

(%TjT 7 j jirtr-g i arei% 5*3 Htfaaiata 11 

3 ^%a w<ht am gifw^fHaaa tafaw's wafa atsn ift^T a* 

?fa ^ft: 1 

i g an-ita 1 Haifa hi hit atarr ht 1 

5 gTOpnrai %rr waiai fafaHH f?a: 1 arrafa trails f? win 1 

wara ift taPt hi a? hi Haw f%5i: 1 anata ga^ia; jR^feiRfw. 11 (I. 43) 

6 Vir. Mit. — wtW wiaiftaatia 1 aiai a fasfl ?fa ^fa: 1 Laghu- 
Harita cited in Vir, Mit. — ga; fsw faa<?aa 1 ifem aifai 
hhhvit areaft wta 11 

7 HTafwaifaa aarafm vare h^hji mfw- 

1 On Yaj. 1 .51. 
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says that by the fee was not meant any payment but the 
gift demanded by the preceptor, as in the case of Srikrsna 
reviving the dead son of Sandlpani. 1 The Kalivarjya 
text repeals formally the ancient usage as to the obligation 
to pay the demanded fee. 

The Use of the W ater-howl or Kamandalu 

The bar against the use of the water- bowl whether by 
the Brahmacarin or the Sannyasin in the Kali age illustrates 
the ascendancy of stricter ideas of ceremonial cleanliness 
in later times. The Kamandalu is a wooden or earthen 
bowl to hold water. The smaller ones are called Karalias. 
The Kamandalu was carried by Snatakas and by Yatis 
(Vaifch. Sm. S. X 1, Baudh. Dh. S. 1 3 8; also Manu VI. 
54-55). 2 Very particular directions are given by Baudhayana : 
(1) Those learned in the Vedas prescribed the mode of 
use of the Kamandalu. (3) Should his mind so misgive 
that it has become impure he should burn it all round in fire 
made of Kusa or other grass (4) Hereafter should it be 
polluted by dogs or crows it is ordered to be burnt to 
the colour of flame. (5) On pollution by excrements, etc., 
giving up. (6) (In case of its being broken) in the fire 
or in the Kamandalu do the Homa a hundred times with 
the Vyahjtis or simply repeat them. (7) Picking up the 
potsherds and throwing them into water and repeating the 
sacred Gayatrl not less than ten times, take another. (9) 
If taken from a Sudra, do it a hundred times and if 

1 #si’€T n <j 

> 

2 % rrafafta I’S'S W3TT — Vaikh Sm. Sutra, 

wsnjft — Yaj. 1. 133. i 
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from a Vatsya half a hundred, if from a Ksatriya 25 and 
if from a Brahmin 10 times. The minutiae of the manner 
of use are also set forth, e.g., as to whether the Kamandalu 
is to be filled or not, the answer is that it should 
be with the Pranayama Whether the Kamandalu used 
according to directions conduces to ceremonial purity 
or not is also considered. (14) Having washed the hands 
and feet with the water of the Kamandalu, one is unclean 
towards others so long as wet but cleanses only himself ; 
hence he is known not to do any other act. (1 5) Baudhayana 
says that so it is, since every time washing is done up to 
the elbow, washing with other water (is needed). (16) Also 
they cite . The Kamandalu was prescribed of yore by 
Brahman and the chief sages for the purification of the twice- 
born, hence it should be carried always. Washing, drinking 
and the performance of the Sandhya are to be done with 
it without any misgiving, if one desires one’s good. The 
learned should do so with a pure mind and must not think 
it wrong 1 (18) While easing himself, he holds it m his 

right hand and in the left the water for washing. (19) This 
succeeds with Sadhus, that is, good men. The word Sadhus 
means those who do not doubt the import of the Sastras. 2 
Apas. Dh. S. 1 3.25 Bringing all he obtains to his 

teacher he shall go a-begging with this vessel morning and 
evening (and he may) beg (from everybody) except low- 
class people unfit for association (with Aryas) and 
abhisastas. The use of the Kamandalu is prescribed by 
the writers of the Samhitas also, e g., Manu li. 64, IV. 36 
and Vasistha in dealing with the life of the Snataka. J 

1 afNia fafca: grt i ^fag^ aatra wait ii 

aa: sfN aa: via a i fafesri a anka a ^^aaiara: ii fisil^ia 

aaai a faa' ga: i I. iv. 19-20. 
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The Kamandalu was carried also by those in the third and 
fourth orders of life (Yaj. III. 58) 1 * 3 This sage does not 
mention the water-bowl in the case o"f the Brahmacarin 
(The Mitaksaxa_on this sloka cites an anonymous Smrti and 
also a text of Devala ~ 

Apararfia. quotesTfrom Brahma-purana a text forbidding 
the practice. 8 Damodara remarks that the expression “ carrying 
the Kamandalu " refers to long-continued studentship which 
is otherwise forbidden. Madanaparijata takes it to signify 
life-long celibate studentship. 4 5 * But the prohibition of this 
practice may also be taken to follow from the same text. 
It cannot similarly refer to the third stage of life, the adoption 
of which is separately prohibited. 

From Baudhayana Sutra it is clear that the usage was 
a matter of comment which is the origin of the prohibition. 
Thus Baudh. Dh. S. I 4. 23 r Just as the utensil for Soma- 
drinking called camasa is sacred through contact with the 
soma, the Kamandalu also is always sacred through contact 
with water. 8 (25) Therefore without it he should not 
go a-journey, nor to the boundary of his habitation, nor 
from house to house. (26) Some say, nor even a single 
pace and others, not beyond the flight of an arrow. (27) If 
he desires the increase of his merit. 

The usage was a subject of frequent controversy. 
Govirtdaraja, the commentator of Manu, dealt with it in his 

1 i qfrasy ii 

Yajnavalkya. 

> ^''Anonymous— <?l*t qif<iWT 

| Devala — I 

3 Kalivarjya Text 111. 

4 rj'Sit — Mad. Par., p. 16 
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Smrti-manjari referred to in his Tika on Manu III. (24) 
Madana-parijata says that by the term “carrying of the 
Kamandalu " the life-long student-celibate is understood. 
According to Anantadeva the prohibition is of the carrying 
of the water-bowl at all times prescribed as a duly for the 
Snataka and not that enjoined by Baudhayana from a motive 
of increase of merit. 1 

Govindasvamin on Baudh. Dh. S. I. 3. 1 regards 
Kamandalu-carya as a duty of the Snataka. 

Despite the prohibition the water-bowl is carried by 
sannyasins , 


Making No Provision for the Morrow 

This practice was an extreme form of pious improvidence 
commended in the ancient works on sacred law. House- 
holders were of four classes — Vartavrlti, Salma, Yayavara 
and Ghoracarika (Vaikh Gr. Su. VIII 5). Of this the 
third kind, that is Yayavara, was a Brahmin in easy circums- 
tances who followed the six pursuits proper to his caste and 
(ended the sacred fires and regularly entertained guests, 
and performed the sacrifices. In Baudh. Dh. S. III. 1 . 4 
the term is defined as one who lives by the best avocation. 2 
DeVala cited in Mitaksara defines the same as the better 
type of householders who avoiding priestIy~workT teaching', 
acceptance~oF~gifts and saving” of money, live by The modes 
called 'Sila, T TficKa and 7 flvastanikata , i.e., pickings 
up~ padd yby single' ears or" by "bunches from the field or 
making no provision for the morrow at all. For this type 
the highest ideal was prescribed as the avoidance of all 


1 n^t<rf)cp?fT fifafamft jjti 

fMterjffanS 1 (Ti^wraT ^tarpzraicf I — Smrti-kaustubha, p. 470. 
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saving. Manu IV. 7-8 : Those that saved for one year 
were called ‘ ‘ Kusuladhanya ’ ’ , those that stored up for six 
months were called “ Kumbhldhanya ” according to Medha- 
tithi . 1 2 3 According to Kulluka the periods are three years 
and one year respectively. Others again stored up substance 
for three days but. the highest type did not provide for the 
morrow at all. Each following kind excels the preceding 
one, for by cutting down the means of livelihood one gains 
the worlds beyond ( i.e ., Heaven, etc ). Ya.jnavalk.ya I. 128“ 
closely repeats the same rule in one verse. Apararka 
does not know of the Kali ban on this rule. He explains 
Yajnavalkya s text thus : So also these practices are for the 
Brahmin for avocations like acceptance of gifts, etc., are 
not possible to any other. VijnanesVara also is unaware 
of the prohibition. Referring to the rule of life here laid 
down, he says that it is addressed to the best-conditioned 
and self-controlled Yayavara and not to Brahmins as a class ; 
for then there would be a conflict with texts which require 
three years’ provision in a soma-drinker. The prohibition 
in Sridhara shows that the mode of life was either obsolete 
or an impossibility in the changed social conditions of the 
age.. 

Inferior Occupations for Brahmins in Distress 

The earlier writers on the sacred law generally deal with 
the occupations of Brahmins — both ordinary and exceptional. 
The former comprise teaching, priesthood and acceptance 
of gifts (Manu, X. 76)/ But failing these some other means 
of livelihood were also prescribed under definite restrictions. 

1 i eqflwt 3T n 

ffsinir i ajraM qr: qrt if ?5t n — Manu. 

2 ^1 3T I WltlTfa Vo. 11 

3 ftfm ^tf^^rr i n 

— Cf. Baudh. Dh S., I. X 2 which enumerates all six. 
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Gautama says that the occupation of a Ksatriya or of a 
Vaisya may be adopted but the Brahmin must not trade in 
certain unworthy commodities and in no case should he 
adopt the occupation of a Sudra. 1 Baudhayana (II. ii. 77. 8) 
says that the next lower occupation should be adopted and 
he adds that according to Gautama that of a Ksatriya 
being too cruel was not fit for a Brahmin. Trading (indis- 
criminately) in all kinds of wares he holds as a degrading 
sin so also the service of a Sudra. 2 Among minor sins he 
specifies certain kinds of occupation, such as making of 
drugs, village-priesthood, histrionics, theatrical teaching, 
tending of cattle. 3 And he also prescribes penances for 
degrading pursuits. 4 Agriculture and learning he holds to 
be inimical to each other (I. 5. 85). 5 

Apastamba also formulates the general principle that 
trade is not permitted to a Brahmin but in distress it may 
be adopted to the exclusion of forbidden commodities. He 
also mentions these forbidden articles (1.20. 10, 11, 12). 1 ’ 
But exchange of some articles is allowed. In I. 21. 3 he 
says that a Brahmin must not reduce himself to extreme 
distress by avoiding forbidden trades. 7 And also after 
making a livelihood he should desist (Yaj. III. 35). These 
rules are repeated by Manu in Ch. 10 in which he further 


1 cp?ana aaffa: i aa^w asaafa: i w aaana i aaa^ fiNr i 
iftroraiasfls ’ll i pjmasia arewsfa sj^wi^a i (Ch. VII) 

2 a^taaNSa^Kaa i a^faa^ i 

■ ’ waaaKam i awsiaaa i a:slaataaai awiaisai i i ( 61 ) 

4 3aisj f%5ar. i afaaafn?f aaaavt (80) I Permitted trades are — 
aaaaatateari ^iutt a are^Ra. i vaa «nin 3 aag asgwsiataa: i 

5 aa: afafaamia nifqVafaaifsRft i afaaigwa afa at^t} ii 

8 ^fa'^ar aNam i anafe «.awi aagiaiaaasnfa i 

7 ai<a ; aa=aa^a i ?fa ona faaaa i 

Yaj. — faaflsi aiaaiana aiafa<aT a fa *ifa, i 
8-I366B 
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lays down that in order to avoid the occupations of a 
Ksatriya or a Vaisya, a Brahmin may be a teacher to 
degraded classes or accept gifts from them. (SI. 103.) He 
is not polluted thereby for he is like fire and water. The 
Sudra’s life is strictly forbidden. 1 

Narada who made a re-cast of Manu’s Samhita, repeats 
most of these rules. In I. 57 he says : “ At no time must 
a Brahmin follow the occupation of a man of the vile caste 
or a vile man that of a Brahmin ” ; in either case expulsion 
from the caste would be the immediate consequence. In 
59 he echoes Aps. Dh. S 1 21. 4 and Yaj. III. 35. He 
says further : When, however, a Brahmin takes delight in 
these occupations (of a Ksatriya) and persists in them, 
he is declared a Kandaprstha (a professional soldier) and 
must be expelled from society because he has swerved from 
the path of duty, i.e., he must not be invited to obsequial 
feasts and other religious ceremonies — Asahaya. 

In S. Ill (corr. to Manu X. 117) he declares that a 
Brahmin must never resort to usury , not even in extreme 
distress. 2 

Parasara permits agriculture to a larger extent (2. 3. 4. 5) 
but cruelty to beasts must be avoided. 3 The Brahmin is 
freed from the incidental sin by performing sacrifices. 
Parasara Smrti (8th century) has been taken by Mr. Vaidya 
to prove that agriculture was largely pursued and hence 
these dispensations. In the Apastamba Samhita — a late 
work — these verses bearing on agriculture also occur. 4 

1 Cf. Vasistha, Ch. II — sffiH ^?at, ^faa<3 i ^ 

2 ^?fa i 

3 qjw^ifarat fas: i 

4 wi ^tfaaifaV^ i n 

fa?fa a^nfa^ifamfa ms: i 
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The prohibition of distress-occupations in the Kalf\^ 

Text (XI) is not seriously taken note of by the digest-wri\ o. 
Mitafysara did not know of this prohibition, Madana-parijata 
does not mention the ban. It merely says (p. 233) that 
even in distress to a Brahmin his own occupation is better 
than other occupations. 1 He quotes Menu (X. 97, 101-103) 
to show that rather than adopt the livelihood of other castes, 
a Brahmin should be a teacher or a priest to degraded 
classes, and, in the next place, accept gifts from one and 
all. 2 3 The occupations pursued since the time of the 
Kalivarjya and at present by Brahmins of the highest status 
in society show how little importance is attached to this 
particular prohibition in the Kali age. 

Sudra Cooks and Sudra-cooked Food 

Vedic literature is not without traces of the idea of 
pollution by the touch of Sudras. The Sudra is not to milk 
the cow for the agnihotra , s Sometimes, however, he is given 
a place in the Soma sacrifice. 4 The rathakara may place 
the sacrificial fire like the twice-born classes. 5 Contact 
with a Sudra and eating in company with him are not 
banned except for the preservation of sacrificial or ritual 
sanctity. The danger of contact with their food is empha- 
sised in later writings. Apastamba 1. 18. 13. 14 allows 
eating from all castes who observe their duties under the 


2 ursai: # afa f^a: i W n 

a^-ta: afa^aa? a a: i afe ' ^siat^a? aaiai amqaja n 

aiaatT aT af^ata ar qfaa^ia i 41 qi aafa faqiaii saaaraaaT h 4 i 

3 Kaihaka Samhita, XXXI. 2. Maiirayant Samhita, IV. i. 3. 

4 Satapatha Brahmana, V v. 4, 9 and I, i. 4, 12 Katyayana Srauta 
Sutra, I i. 6, 

s Taittirxya Brahmana, I. i. 418. 
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Law. 1 According to some the Sudra is excepted but ot 
him also may be eaten, if he is devoted to the higher castes 
according to the sacred law. In I. 6. 18. 6 he stresses 
the danger of contact with the food given by Sudras.' At 
the same time, he lays down rules for the guidance of Sudra 
cooks in the houses of Brahmins. 3 In'II. 2. 3. 4 he says : 
Or Stidras may prepare the food under the superintendence 
of men of the first three castes. Sutra IX runs : He, the 
householder, himself shall place on the fire that food which 
has been prepared by Sudras without supervision and shall 
sprinkle with water. Such food also they state to be fit for 
the Gods. I. 5. 16. 22 declares: But what has been 
brought (be it touched or not) by an impure Sudra must not 
be taken. I. 6. 18. 3 says : Or they ( Brahmin householders) 
may accept from an Vgra (a vile twice-born man or 
the offspring of a Vaisya by a Sudra woman) uncooked or 
(4) (a little) unflavoured boiled food. (5) (of such food they 
shall not take a great quantity but only so much as suffices 
to support life). (6) If (in times of distress) he is unable to 
keep himself, he may eat (food obtained from anybody) 
after having touched it with gold. Haradatta, the commen- 
tator, quotes Chandogya Up. I. 10. 1 and Rg Veda 
IV. 18. 3 to show that it is lawful to eat even impure food 
as a dog’s entrails under such circumstances. 4 Others 
explain the Sutra thus : If he does not himself find any 
livelihood (in times of distress, he may dwell even with 
low-caste people who give him something to eat), he may 
eat (food given by them) paying for it (with some small 
gift in) gold or with animals. In connection with the rule 

1 wtwaj ^-^wraaifi i cignfa q’sfqsrrw i 

2 'qrm gw rai >ro' qj i 

3 qT v^r. w. i 

4 'qwiT 5J*T q% — Rg, v. fi^'qrfjqsiT sriqqi 

swroiSt usuw ^qw i ^ fqfaqj i — Ch. Up., i. x. 1-2. 
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of conduct for a Brahmin student he says — (13) According 
to some (food offered by people) of any caste who follow 
the rules prescribed for them except (that) of Sudras may 
be eaten. (14) (In times of distress) even the food of a $udra 
who lives under one’s protection for the sake of spiritual 
merit (may be eaten). (15) He may eat it after having 
touched it (once) with gold or with fire. He shall not be 
too eager after (such a way of living). He shall leave it 
when he obtains a (lawful) livelihood. (18) Food offered 
by an artisan must not be eaten. (19) Nor (that of men) 
who live by the use of arms (except Ksatriyas). I. 19. 13: 
Now they quote also from a Purana the following two 
verses P The Lord of creatures has declared that food 
offered unasked and brought by the giver himself may be 
eaten, though (the giver be) a sinner provided the gift has 
not been announced beforehand. The manes or the ancestors 
of that man who spurns such food do not eat (his oblations) 
for 1 5 years nor does the fire carry his offerings (to the 
Gods). (14) Another verse from a Purana declares: The 
food given by a physician, a hunter, a sergeant, a fowler, 
an unfaithful wife, or a eunuch must not be eaten. These 
rules came to be affirmed, modified, elaborated and stiffened 
in course of time. Thus m Gautama (XVII. 1) where the 
food of a Sudra is permitted m distress, a trader and a non- 
artisan are barred but those of a cowherd, a tiller of one’s 
lands, a family-friend and a servant are declared otherwise. 1 2 3 
In Masfyari' s comment the servant is a slave and from this 
indication the Sudrahood of the barber is determined. 8 In 

1 m pro 

imrafarfit ii n cr« farroirsfa qw ^ i ^ % si q?sifa- 

srewqfwsift ii 

3 tssiuftar i qfqw ^ifsi# i 

> > 
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V asistha the food of a $udra is declared as degrading. 1 
The slricter law is formulated by Manu also who says 1 a 
learned twice-born shall not eat cooked food from a Sudra 
who does not practise exequial rites (therefore low-class) 
but when without livelihood he may take uncooked food 
enough for a night s meal.’ 2 To this prohibition penalties 
are also attached by the Smrti-I^dras, such as Manu , Yama, 
Sanfyha and Vyasa . a 

Angiras permits taking of food from Vaisyas in times 
of distress but never from ^udras, and evil consequences 
are predicated by Harita, Samvarta ,* Jamadagni /’ Yd)fiavalkya 
and P aith'tnasi also prohibit it. r> BhaVisyapurana and 
P arasara equally declare that contact with a Sudra through 
acceptance of food or acquisition of knowledge or in any 
other way causes the fall of a Brahmin . 7 The latter, 

1 Ch. VI — qrawnfq an <113 ultra ma aiat i 

Ch. X — ■?trara<nsnrff a flat asratara sreratutm i 

2 TOra fasmrfaft f?a. i ^laalftianaian^gfHaai^ilaaifl n 

' Manu, IV. 218 and Angiras (72) — Xistra test; hjsis i 

Sankha — a raw. i 

Vyasa, IV. 64 — fcikn K I 3 ^ fi« ai snat 

ii 68 — 11.31 31 »r?t r 35fl i qWn: <Vc>' nifn a hst; u 

4 Angiras— « *8 'SWA »}#<» 3 !£5Sfq i Harita— ^5153 g yst 

5i3T^3 *fj *a«r: i ^ stss^qumlci ii Vama— m«vr 

I ^tlffnifaifc'!)! qsqi ^ U^ftraunng II Samvarta — qlsflqm 
qifta 3i fq^g sfa?j i ^fivmfqcit ijai qgn®i*f i 

5 Jamadagni (also Harita) — areroffa Gifts' j ^raum qrsiftl^ I 39 ?h8«t 

g g ii 

6 Paithinasi— 3 qjsratuftalfl, ssig3is ttsiqaitflfg I Jajnavalkya, 

1. 160 — «H^*i31l^3iqf? i Mitaksara comments — d|ct- 

313*51 * * ’qsnqf? 3 y#ct, 3 sfarjwhllis 31 I 

7 HJ^ra ^ I 533|3tflfq qicigg || 

Also Angiras, I. 49 
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however, prescribes expiation in the form of repentance 
and repetition of sacred mantras . 1 

This extreme position of aloofness from the Sudras was 
a practical impossibility in a society in which they far out- 
numbered the twice-born classes. A compromise due to 
practical considerations resulted in exceptions in favour of 
certain occupational sub-castes among the Sudras. Germs 
of these exceptions can be detected in the Dharma Sutras 
from which extracts are given above. But they are elaborated 
in later writings. Thus Usanas, Visnu, Manu, Yajnavalkh/a, 
Yama, Devala, Vyasa and Parasara add to the castes 
indicated in Apastamba and Gautama above. 2 3 

Another compromise was the relaxation of the prohibition 
in the case of certain kinds of cooked food. Texts specifying 
these excepted kinds of food are from Harita , Angiras, Atri, 
Parasara , and Kurma-puranad The Viramitrodaya shows a 
large collection of these texts. 

1 niqgqrt'd g fa fin yni nfa i w gqqr qi sm nqg n— XI 9. 

2 Usanas — Hfaura- Visnu— nitV’qr: gi-awmg 

i qit mgg gniHR" hfagqg II Manu— ni%'q>: 
nfaragmifaal i q*t qis q Hfaurai anrnw fsfaga?i u IV 233 , Yaj —I 168 , 
Yama — Si. 20 , Vyasa — III. 51-52 ; Par — XI. 20 , Harita — 

liqtfaq fRtnWT ^^i?: g’gq i wt? gtq am wq ami n ?f) «faq n 

/ q?t qq fawi^t i 

^Devala — nifqal jftq: gpuqnr: grqfaqn i wiarar: q#3 qrqqi^q. « 

Parasara defines the castes — 

sgqqqt sratn g i qre) g aTfaa: ii 

nfaqr^qmiqr q. ga; i B n!qi<3 sfa ‘g'qt wtsqt fa?i, naia. ii 

qjqqfsnsggqqT siaw g i niff ar, h g fa^qf wfsft laifa s'sjq' i 

3 Angiras — 

na nts/a an fqatnaraia n i nijqin qfrag qq^j i 

Harita — f a®' Wrt gfaqisq; I qaifa qrsiaysft wfsqifsj ngTaflg H 
On this Vira-Mitr comments — fifa'a nat?T?»f51 ?fa qi?: I aa Tj^iq gi-aifrf- 
qaf qi nianfa alana i 
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But the prohibition of Sudra - cooked food which is 
enjoined by the Kalivarjya text is not wholly accepted by 
the writers of the digests, Apararl^a on Yaj. I.* 166 after 
citing the verses of Harita and Manu says that seven hinds 
of cooked foods may be eaten by others and after specifying 
them concludes thus : The favour of eating cooked food 
from Sudras should be regarded as relating to a condition 
of distress only. Mitafysara does not' seem to know the 
ban on eating the food of Sudras. 1 Nor does Masfyari know 
it. V ijnanesvara does not refer to the long list of Kali 
prohibitions and in particular to this prohibition in the 
matter of eating although cow-sacrifice, appointment of a 
wife and mixed marriage are declared by him as obsolete. 
Smrtyarthasara which first gives the long list prescribes 
penance in the form of fasting and taking the five things 
of the cow upon eating Sudr a-cooked food. 2 3 Raghunandana 
in his Sudra-krtyatattva also does not literally accept the 
prohibition. After citing the Kurmapurana passage, he says 
that in Sraddhas it is proper to serve cooked food of the 
fried kind to Brahmins . ’ 

Viramitrodaya distinguishes between Sudras worthy and 
Sudras unworthy and holds the interdiction of £ucfra-cooked 
food to apply to the latter, and in regard to the former he 
holds the prohibition to refer to 7 kinds of cooked food 

Atri — crai 1 *1 U 

Also Parasara, XI. 14, 18. Kurma Purana — 

— Raghunandana cites the text in 3udrakrtyatattva. 

1 qa wtsjTsn:, 

2 ^ aqam fiiiift i 

3 anf gimi He adds— tenant 

urn mlia i fafa: aalaisi: n ?fa 
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only 1 The position of Kalpataru is similar. The MadhaViya 
and Madana-parijata require the servant, cow-herd, family 
friend, etc., to be worthy Sudras. 

Actual usage in modern times amongst the orthodox 
also shows that the Kalivarjya text is not strictly observed. 
In Upper India barbers serve the food bought from confec- 
tioners at feasts given to Brahmins. As regards this particular 
item orthodox practice follows usages handed down from 
the past without strict regard to the prohibitive text and varies 
in different provinces. 

Giving of Tasted Remainder to a Pupil 

The practice referred to had become so obsolete in the 
time of the digest-writers that the precise significance of this 
title is missed by some and disputed by others. In Ap. 
Gr. S. V. 13 the origin of the practice may be detected. 
The guest to whom the honey-mixture ( madhupar\a ) was 
offered might give the remainder after he had partaken of 
it to one to whom he was kindly disposed — r.e., to his son 
or his brother returned from the preceptor’s house. 2 But 
whether it could be given to a student still observing his 
vows is discussed by Apastamba in his Dharma-sutra 
Prasna I Kandi\a IV : The pupil shall eat of the tasted 
food. For it is like the remainder of an oblation. But he 

grerflamFr wlaim<a?pfwi arai^- 

agareraaremm i alsfa ■a €: sfq 

Pwr. i 

2 m Rramfa tpraigafteNlaFreiT fa: rtsjt Rgarama 

i Haradatta explains— itf Rganam gam am at w 

?Ttra va tttNsa i mm maria i agmfimspi a am affair 

sfa fnm\ arcfa t 
9-I366B 
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must not be given the remainder of any food forbidden by 
the Sruti, such as, salt, honey, meat, etc. By this, other 
rules (such as giving of remainder of ointments, scents, 
garlands, etc.) are to be gathered. But the objection that 
such was the usage is met by the greater force of Sruti over 
a practice giving rise to an inferential text. For the reason 
of the practice is evident which is an affectionate or kindly 
feeling. The leavings of a father’s or an elder brother’s 
repast should be eaten except where it is opposed to the 
sacred law governing the conduct of a student. 1 Kamalakara 
chooses to read the title so as to mean abstaining from 
acceptance of gifts according to Manu's praise of such 
(IV. 186) on the part of learned Brahmins . 2 But the prohibi- 
tion of such conduct praised by Manu can hardly be 
contemplated by the Kalivarjya texts considering their general 
tenour (e.g., prohibition of inferior avocations in distress). 

Stay-away from Home 

The origin of the prohibition is traceable to A pas. 3r. 
Sutra and seems to have been due to the necessities of 
tending the sacred fires. Stay-away from home is described 
as caused by pleasure or secular purpose (Ibid., Prasna VI. 
Kandika 28). 3 Pr. IV. Kan. 16. enjoins that while so- 
journing away from home the sacrificer has to make the 
offerings mentally at the right time with his face turned 


1 Ap. Dh. S., I. 14 1-2— uretfa tin i 5— 

i 6— i 7— qftara f%w. 
i 8— i 9— ssgt sufTrairgm i 

10 — fllfaTfrrewrt i II — ^ wtsam i 12 — q^finfiraripi- 

3 “ufirawwfsfa” i nfcroirwqfsfa rw' fra 

3 jrcreUmm: i , j , * 
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homeward. 1 Katyayana Samhita XIX. 1-2; A Brahmin 
who tends the sacred fires may on unavoidable business go 
away from home leaving the fire in the care of his wife 
and after having engaged a priest, but never long without 
such business. While away from home he shall meditate 
at the proper hours on his daily duties, being clean and 
seated. 2 DeVanna Bhatta (in Sm. C., Ahnikak.onda, pp. 575- 
76) quotes verses from Katyayana Parisista showing the 
imperative character of the VaisvadeCa rites. 3 Living 
away from home was fraught with many evils and dangers 
in former times (see Section on Widow-remarriage), one 
of the subjects regularly treated in the Digests being the 
duties of a wife whose husband is absent from home. From 
the text of Katyayana Damodara argues that long stay-away 
is prohibited. A nantadeva understands by pravasa — residence 
in the preceptor’s house (which is otherwise forbidden) and 
supports his construction on the ground of presumption of 
one Sruti text to cover both and a passage in which the 
word is used with the same meaning. 4 This is evidently 
a forced construction. 

The Householder' s Distant Pilgrimage 

This topic is akin to the preceding one. Visiting sacred 
places is prescribed in Visnu Smrti Ch. LXXXV. And 
the Puranas ( e.g ., Brahma, Sfyanda, etc.), are replete with 
accounts of the different holy places and praises of the merit 
accruing from pilgrimage to them. A general prohibition 
of such pilgrimage would conflict with these teachings. 

1 3fTft i IV. 16-18. 

2 fafrimifV I *r f%< fifarj II 

ami sit m ffcHra \ ii 

4 »jfs=r: *nff i n 

Mbh. 11.55.14, 
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Hence Damodata citing a text from SatyaVrata Smrti lays 
stress on the word grhastha meaning the Brahmin tending 
the sacred fires in whose case only the prohibition 
applies. 1 Anantadeva's interpretation is more plausible and 
suggests the insecurity of the times when India was occupied 
in parts by foreign invaders and in which pilgrimages to 
holy places on the borders of the country or beyond were 
not advisable. 2 Many digests pass in silence over or ignore 
this prohibition, e.g., Madana-panjata or Nirnayasindhu. 

V anaprastha and Sannyasa 

Like Agnihotra, Sannyasa is prohibited by the four texts 
of Nigam a, L augakshi, Vyasa and Devala. The authority 
and scope of this ban are variously^ttnderstood . V ai\hanasa 
Grhya-Sutra VIII. 9 says that ascetics seeking salvation 
are of four kinds — Kutlcaka, Bahudaka, Hamsa, and 
Paramahamsa. Of these, the first dwells in the hermitages 
of Gautama, Bharadvaja, Yajnavalkya, Harita and the like 
and go round eight villages for begging and are proficient 
in Yoga. The second class carrying the three Dandas (the 
staff of three slicks), the water-vessel (Kamandalu), ochre 
robes, dwells in the homes of the Brahmarsis and other 
saints, giving up meat and salt and stale food and beg from 
seven houses. The Hamsa stays for a night only in villages 
and for five nights in towns but not longer, feeds on the 
excrements of cows or fasts by the month and daily performs 
the Candrayana penance. The Paramahamsa dwells under 
trees or in deserted habitations or in the cremation-ground 
and is either clothed or naked. They are above the duality 
of piety and impiety, truth and untruth, purity and impurity, 

1 wiarafag' ^ i ntoisra *t g nsjir it 

sm sanra-nK’ura i 

2 nr ^ nswfsm-cflfoTm qkufr m w ^frr i 
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equal to all, one with all, regarding brick-bats and lumps 
of gold with an equal eye, and beg from men of all castes. 
According to the Asramopa'nisad of the Atharvaveda, the 
Kutlcakas seek the spirit and practise begging at the houses 
of their sons. 1 Manu V I. 95 also says that they live upon 
the substance of their sons. 

The motive of these ascetics is only one, that is, spiritual 
salvation, and hence they differ essentially from monks 
living under an organised system or vowed to social service 
like the Buddhist Bhikkhus. Theirs was a life of study, 
loneliness and rigour — based on a true spirit of renunciation 
and distaste for the attractions of life. The Yatis had always 
to be on the move, had to keep aloof from society and the 
haunts of men. They were not to live in groups among 
themselves. 2 From the passage quoted above, the Bahudaka 
carried a tri-danda and the Hamsa a staff of one stick or 
ek.a-danda, the others bear no mark or appendage of 
asceticism. 

Faifc. Gr. Sutra VIII. I says that for the Brahmana there 
are four 'stages of life, for the Kshatriya the first three, and 
for the Vaisya two only. A Vrddha-Y ajnacalliya text quoted 
in the Nirnaya-Sindhu says the same and so also Manu. 3 
But there was another view also , viz . , that the four orders 


1 rtss* i Manu, VI. 95— 
n i 

2 wt Ttrer*T ftrenc: i n 

i f5sr*% *jra: n *r atfoi# 

I n wf cl II Dakja — 

ft ^ frrn TflcUt 1 Wsg ^TT^V^evala— 

3 Yaj. — quoted in Nirnayasindhu — ^f%- 

flfccn: I < 77 j; ftm f 355^5^: II Manu— ^ ft fffeff 

’'tgfsnr. 1 
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were open to all the three regenerate castes. Kathaka Grhya 
quoted in the Viramitrodaya is of this view, also a text of the 
Kurmapurana cited in the Nirnaya-sindhu . 1 The great 
Sankaracarya held the former view although his disciple 
Suresvara differed from his master. 2 

Again Sannyasa is distinguished into Vidvat and Vividisa 
and Dharma-sindhu giving the modern Smarta view says 
that the former is open to Ksatriyas ,and Vaisyas also. 3 
Further the four kinds of Sannyasin mentioned above fall 
into two classes according as the staff they carry is made 
of three sticks or one. Nirnaya-sindhu cites texts to show 
that the Kutlcaka and the Bahudaka carried a tri-danda 
and the other two el^a-danda . 1 

Under the Brahmanic scheme the main stress lay all 


1 Kath. Gr.— wwn: i— Vir. Mit — ■ i 

Kurma Purana— screw w 

i 

2 Vide Brhadaranyaka-Bhasya-Varttika — 88, 89, 191 — Ch. III. 

Brah. v — ww? www?: i *r wwf-lwat: n 

t wi? wwntwi asi n 

srmw wsw i am# •rmsi n 

4 a<fty=sg«iT ysss’sf i 

i — Efmi yra?? s# 5)sjf®TWWi*i i yfty?: iitifit ?’*r- 

w 1 ^ »ftaraf*rf*>iwH i fttwf Ptsf 

si*Ji ii vs i dvtfafa: — ws — 

cfrjVKift i awfs;— ^g^ri f*ms: «twr. ^ yy yw^stfs- 

vi *t yfevry i tram yy t €tsfa ^fygy: i fygyg5 wfw i 

yraysftfayg— fasi fafy^ygw*!# i 
sfffimwMf ymi aw i watyydi yyiy aw as yd3y yfa: ti 

Also Harita, VI. 6— ^ I 

yffea it 
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along on the house-holder’s life. 1 The two later stages 
Vanaprastha and Sannyasa were intended for those specially 
fitted for them by the ascetic impulse of their nature. Thus 
Apastamba says that there are four orders, each of which 
properly pursued leads to salvation. 2 He favours all the 
four Asramas while Baudhayana II. vi. regards the house- 
holder’s life as the most important and declares that the 
division into four orders was made by an A sura . s 

Gautama (Ch. Ill) says that after the life of studentship 
one has the option of being a Brahmacarin, a house-holder, 
a Bhiksu or a Vaikhanasa. Of these the house-holder 
is the sole support for the others leave no issue. The 
importance of the second order is brought out by the 
Vi ramitrodaya in its comments on Gautama Sutra. 4 Vasistha 
like-wise declares that the house-holder performs all sacred 
rites and duties. 5 

Traces of this line of thought are scattered over the Smrtis. 
Thus Manu says in VI. 37 that the seeking of salvation 


1 Vasistha, VIII — fUfTWfasi 3®* sffafra 5W. i ^ 

fflafra f«W. I Ascribed to Manu by Mallinatha on Raghuvamsam, 
V. 10. 

2 * * ftg srag qdratswsrai =ra*tra: irafa i 

Ap. Dh. S. 

3 rrarnrai ai^i% ^rasraamirafi^ra. i 29— fiateUKfa— urnifN I 

’rrargr rara i ^ rrara fl; u’? i ftra *rah?t i 

am i 3 sfct aiarara 'ftmam i (29-34) 

fa'fhrai i era: rararrari: uraiaj *rajra i fraifa -ssrarara 

faalaa ii^ffraraif%<wiiram jram<n ^nsftrasra i — on Gautama 
(Ch. Ill, end)— w’w strand HsrePraraift i 

fra: i 

fafsjsift ii— V as. VIII. 
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without the study of the Vedas, the begetting of sons and 
the performance of sacrifices leads a man downward. The 
Grhastha supporting the other three orders is the best, in him 
men of all the orders find shelter like streams in the ocean 

(89-90). 1 

Visnu LIX. 28-29 echoes the same sentiments, also 
Yajnaoalkya HI. 205 and Vyasa IV. ii.^ t 

The first two descriptions of Sannyasins had a more or 
less fixed habitation. The Kutlcaka lived on the means 
of life supplied by his son. The Bahudaka dwelt in holy 
places where the sages of old had their seats and did not 
move away from these. According to the distinction made by 
the writers of the Digests, it is these two varieties that are 
prohibited in the present age, possibly because they are 
not inspired by the highest spirit of renunciation. 3 The 
emphasis is laid on the true ascetic spirit to which this stage 
or order of life is still open . The objection is to ascetics who 

1 flraft am tjaia i ^fn?i fa a# ^ snaaia; i (37) 

faar majf mg; n ftaaia f% i (89) am 

a flam: f f«5fa^ i i (90) 

2 qq aq; i mmft m asrrfift \\ 

qrw: fanrt i ft ii 

Visnu, LIX, 28-29 — 

mrfgirf wmft m ff n 

Yajnavalkya — 

Trspwim qft mifia gm: gm: i 

Vyasa, IV, 2 — 

w mfW w qraf <r i 

3 Daksa Samhita — 

>5 qrmf msptrc’ro i mrcrg m aatfa ii 

fkmugfqfsM q?fr mu: i ft sra m stimifa i 

C/. Jabata 8ruti— qmstq nsw jrafnt i ?*tiv i 
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despite the garb and appendages of the order lack the spirit. 
Hence Viramitrodaya cites Yama to the effect that a dire 
hell awaits one who carries the staff but eats all and is 
without knowledge. 1 It also cites another anonymous Smrfi 
saying that many men carry the single staff as a means of 
livelihood but they go to hell by giving up their duties in 
life. 2 Mitra-misra adds that the Mahabharata text as to 
a Yati, whatever his garb, being fit to be honoured, should be 
understood in the same spirit i.e., that honour should be 
given to a true ascetic be whatever, his outfit. Madana-parijata, 
pp. 365-373 after setting forth the arguments 3 in favour of 
the eligibility of Ksatriyas and Vaisyas for the fourth 
order gives its own opinion in favour of the Brahmin alone 
being so entitled. 4 

Smrti-muktaphala a Deccanese digest reconciles the texts 
by saying that the prohibition relates to the wearing of the 
coloured robe and the carrying of the staff. 

It mentions the cases of Appaya DiJ^sita and Dharmaraja- 
dhvarindra among the performers of Agniholra and 
Sannyasa. To this may be added the names of Sankara, 
the reputed founder of a powerful monastic order — the 
Dasnami — and his disciples who have succeeded to the fouT, 
seats created by him, i.e., Sarada, Joshi, Govardhana and 
Srngeri. Amongst the Sadhus of the Dasnami order founded: 
by him there are men of all ,.the three castes— -one of the.* 
Mandalesvaras at Benares at this date being a Vaisya. 

The prohibition of Sannyasa may have been due to a 
reaction against Monachism brought about by irregularities 

1 yat aa qjTaqfsqa: t a aifa aqqfi^ a’srckqafgaT^ ii 

2 qqi s# aaifaa aifl *pct: i art rfrt air mpfr t ii 

* qqrq^t fqqwt qi fsutrtgfea qq qi i qsTqraarqaRtsfq afa: gfafer n 

4 fwfa^a qq a aranW? qfh i afarr’ fqqqfqqja qq 

fqqrawrt ’qfaqfTOwqra i * * arf^wfa^reniarafaSat a apsafaqa 
?fa i p. 367. 
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in the lives of Buddhist monks as evidenced by the Pati- 
mokkhas. But despite academic objections to the competency 
for Sannyasa in the present age, the vogue still continues 
unfettered by the Kalivarjya ban. 


Suicide From Pious Motive 

The practice of suicide in extreme old age or in decrepi- 
tude due to disease may in its origin be traced to Vedic 
times. Exposure of the aged has been inferred from certain 
passages (Rg Veda VIII . 5!. 2 and Atharva Veda XVIII. 
2. 34). Some, however, argue that the exposure was of 
dead bodies after the Parsi fashion. But considering the 
persistence of usages which have their source in the Vedas 
and the prevalence of suicide from pious motive, it is 
reasonable to construe the texts as evidence of such usage. 
In later times the practice was regularly enjoined by works 
of sacred law. 1 In the Mahabharata examples of the 
observance of this practice are found. Manu (VI. 31 -32) 3 
prescribes it for a person in the third order ; so also does 
Atri. A text quoted by Krsnam Bhatta in his commentary 
on Nirnaya-sindhu is to the same effect. Self-immolation 
was also prescribed as a penance for heinous offences. It 
seems that doubts sometimes arose as to whether this form 
of suicide was approved or not. 3 Those who failed of death 


1 Manu, VI. 3 1-32— 

'smrfsRTt wra aSrftswfstsw: i gtfft qi^jfjratspr: u 

arat^icwn agq i Mt « 

Atri, 214 — 

nr: iraT^ra-fvm^Rfra: i 

* qr sjwtfa i qi n a 

3 tr. qrw<?r i q I 
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in carrying out a resolve of this sort were subjected to a 
penance as is enjoined by Yama (Sis. 2-3). 1 

A universal tradition describes that Bhatta Kumarila 
burnt himself to death in slow fire which shows that the 
usage still prevailed in the seventh century. It continued 
to a much later date. Vijnanesvara (on Yaj. III. 6) quotes 
the text of Atri anonymously to show that the ordinary 
exequial rites were to be performed for these decrepit 
foresters. Apararl^a' s commentary on the same sloka quotes 
long passages from the Adipurana extolling the merit resulting 
from such self-immolation/ Also, high merit attached to 
death in this manner at sacred places like Prayaga or Kasi 
and at Vrddhatirtha or Agnitirtha/ The very names 
suggest that such deaths regularly occurred at these places. 
Other texts are quoted in the same work declaring that 
journey over snow-clad mountains with the object of depart- 
ing this life conduces to the attainment of Heaven. 4 Raghu- 
nandana construes the Kahvarjya text (XI, XLVI) to the effect 
that although prohibited in the case of the twice-born classes, 
the practice may be observed by Sudras even in this age. 5 
Viramitrodaya ascribes the origin of pious suicide to heretical 
scripture (p. 206). 


Begging From All Classes 

In the earliest Vedic society Brahmins in the fourth 
order of life were permitted to beg from men of the four 

1 i t it 

2 •n«ren?t i i 

4 flfwwftrraf =3 i ^ ^ ht ii 

5 oRrutsnfi^isg arsnuTftsnsg 

faitw? I — Suddhi-tattvam, p. 285. 
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Varnas. Katha\a Brahmana so lays down the rule, also 
Maitrayant 1 and Aruni Upanisads . 2 So also, Baudhayana^ 
The practice is sanctioned by Yama also as cited in Smrti- 
Muktaphala ^. 1 A text of Parasara in prose (op. cil.) 
says that Yatis stay for one night in villages and five nights 
in towns and Tirthas and with their stomachs as their 
begging-bowls, beg from all the ,four varnas excepting 
reprobates and the fallen, and attain steady self-realisation . 5 
But there was a tendency from early times to restrict the 
begging to the regenerate classes and preferably still to 
Brahmins. Thus Vasistha says (Ch. X) : He shall eat that 
which he gains from a Brahmin family . 6 Begging from the 
three twice-born castes is enjoined in certain texts cited in 
Smrti-Muktaphala d Baudhayana {op. cit.) says that he 
should obtain food from worthy Brahmins, Ksatriyas and 
Vaisyas, failing the first from the other two, one after 
another. Failing all three and not eating two meals, he may 


1 nftlfa I 

vffirptshl (cited in Smrti-Muktaphala) Kalhaka Brahmana — ^<3^3 *1^3- 

I 'sflWci WlftalcT I mi 

2 faciei R^ajPn Rtfaroit rt {op. cit.) 

3 ttSRW ri i 

Fsnmi n— II. x. 69 . 

^ a am wsifaft n 

5 

6 ci? i 

2 f%q; W} VRiWIT — MaitrayanI (?) Sruti. fag qilg 

— Sannyasopanisat . 
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also beg from Sudras for life has to be maintained by the 
enlightened. The conclusion of the writer of this digest 
of the South is that begging from all the Varnas is permissible 
only in distress. 


Lodging where Night Falls 

The usage referred to in the title is met with in connection 
with both Brahmacarins and anchorites (Parivrajakas in 
Baudhayana’ s and Apastamba’ s nomenclature). 1 The latter 
are to beg in ochre robes when the pestle and mortar have 
been laid aside, the fire gone out in the oven and the plates 
have ceased to be laid, i.e., in the evening. 2 * So also 
Vasistha. s To lodge and feed him was a duty incumbent 
on the house-holder. ( Vyasa III. 70, Sanl^ha VII. 2). 4 5 
In Usanas, VIII the Brahmin-slayer is enjoined to practise 
Mahavrata for 12 years begging in the evening like a Yati. 
The Yati as a guest had to be honouied and entertained. 0 
Vide Harlta IV. 56; Da/jsa VII. 44-47; also Visnupurana 
Part III. Ch. IX. 13-14.° Here the guests in the evening are 
Brahmins (house-holders or students celibate) who wander 


1 awa^s: ahai3tar:i— Baudh II. vi. 17 qftara:— Ap. 
Dh. S. II. ix. 7. 

2 anaiaam: ssis# stm# i Baudh. II. iv. 24. 

s *?HFTrcrfa ^ fa^# srtgs# i Vas. X. 

* fgg^ rja ywaag# fa si faajr i 

— Sankha, VII. 2 ; also Manu, VI. 56. 

5 airraiaia a wi i a$at fam: v u 

aaT wragratfa i ’Tfi’RfHr spHiawftsrc^ n 

e <?raflfafa are' aaa aiiiia i — Visnu Sam., Ch. LXVII, SI. 45. 

aaanaraalaf; i ara#a a are far fafgijcggm i 

ainx i art# gsraamhif frrai® u 

— Visnupurana, III. 67. 29. 
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either to collect the Vedas or to visit holy places or to observe 
the world. 

According to Prthvicandrodaya the usage sanctioned 
in Visnupurana 111. 13-14 is prohibited in the Kali age. 
Hence, says Kamalaliara, travellers of unknown birth and 
conduct, etc., are not to be employed in Sraddhas and such 
other functions 1 A nantadeva says .that the stay of Bhikshus 
in the houses of house-holders which they have entered 
for begging, etc., in the afternoon, is forbidden for the Sruti 
says — He shall enter the village before sunset. 2 

Ceremonial Sipping of Cow-drun ^ Water 

Acamana or purificatory sipping of water taken from 
the earth in a natural state is now a forbidden usage which 
prevailed in ancient times. Such Acamana is permitted by 
Baudhayana (I. 4. 57). 3 Menu has the same provision 
almost in the same words, so also Visnu and Vyasa and 
Brhaspati quoted in Madana-parijata, p. 464. 4 Y ajnavalkya’ s 
sloka 5 on the same is thus explained by Apararka : Such 

1 9 fa''sgrfam~t fa fas: i ?fa wsfaf fafatffai 

•t i 

i gfa;— *tm tfa i 

3 qfam siwt i n 

— Baudh. 1. v. 
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— cited by Vijnanesvara. 
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as can quench the thirst of cows and is in a natural state, 
that is, has its natural colour, taste and smell — such water 
is pure and fit for ceremonial sipping. The continuance of 
the practice down to a late period is shown by a text of 
DeOala of the some import quoted by Vijnanesvara. 1 Neither 
this commentator nor Apararfya are aware of the ban on 
this ancient practice. Thus Vijnanesvara says : This provision 
is for removing the impurity of water fallen on unclean 
soil and not for taking away the purity of sky-water (i.e., 
rain-water) nor that of water stored up. 2 It also declares 
that there is nothing wrong in the use of water 'from tanks, 
etc., made by Candidas and other vile persons. The 
prohibition appears in J.he anonymous Kalivarjya text quoted 
in Smrti-candrika ■ Madana-parijata of a later date explain- 
ing the verses of Devala quoted above brings out the signi 
ficanctfof the prohibition." 

Ten Days' Impurity For Rain-W ater 

This is connected with the previous topic and relates to a 
detail of ceremonial purification by sipping water. The 
provision for such practice occurs in Apas. Dh. S. 1 . 15.2: 
By sipping (pure) water that has been collected on the 
ground, he becomes pure. (4) He shall not sip rain-drops, 
(5) (He shell not sip water) from a (natural) cleft in the 


'jfaftiraT i 
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ground. On this Haradatta has the note : Some think that 
this Sutra (4) is intended to forbid also the drinking of rain- 
water. Other commentators declare that according to this 
Sutra, it is allowed to use for sipping drops of water which 
fall from a vessel suspended by ropes. But the meaning 
is made clear by other texts, such as an anonymous text 
quoted by the same commentator 'and also another in Krsna 
Bhatta’s commentary on Nirnaya-sindhu. 1 It seems that 
rain-water collected and allowed to clear for three days 
during the rainy season was used for ceremonial washing. 
But in other seasons the period was ten days. This latter 
provision in regard to rain-water collected in other seasons 
is here abrogated. Manu says that cows, she-buff aloes and 
Brahmin women in maternity are purified after ten nights as 
also rain-water collected on the ground 2 3 Manu’s rule, 
therefore, has to be taken to apply to the same case. So 
that by the Kalivarjya text, the longer period of impurity 
is rescinded/' The prohibition of this archaic practice is 
first found in the text cited in Smrti-candrika. 

Curtailment of the Period of Impurity 

The rules regarding ceremonial impurity at birth or 
death have been reduced to a strictly graded system by the 

1 ’W’t *rnra i 

5% w. ?rai ii 

Quoted by Haradatta — 
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Cited as Manu's text by Haradatta on Ap. Dh. S. , I. xv. 2. 
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compilers, of Digests in later times. This system is the 
outcome of a process of growth of which the beginnings are 
traceable in the earlier works on the sacred law. Par. Gr. S. 
III. JO. 29-30, 38 : The impurity caused by death lasts 
through three nights ; through ten nights according to some 
(teachers). Their (that is of those who have’ touched the 
body) impurity lasts through one or two fortnights. In 
Baudhayana 1 .3 ten days’ impurity is ordained lor the 
parents (125); according to some, for the mother (126); 
according to others, for the father owing to the greater 
importance of the seed (127). To this general law exception 
was provided in the case of certain classes of people — a priest, 
one engaged in a sacrifice, a Brahmacarin and a King. 5 
Such is the provision also in Gautama (Ch. XlV) who 
explains that it may interfere with the duty of a king or 
the Vedic study of a Brahmin, hence in their case the 
impurity terminates at once. 2 Manu V. 93-94 For Kings 
there is no taint of impurity nor for those who are under 
a vow, nor for those engaged in a sacrifice, since seated in the 
position of Indra they are always become, as it were, 
Brahman. In the exalted seat of a King purification on the 
instant is enjoined ; his seat, meant for the protection of the 
subjects, is the reason therefor. Further, purity and 
impurity arise and cease 3 from the rulers of men. Thus 
in the matter of prescribing periods of impurity the King is 
declared to be supreme. Kisnu (XXII. 47 ef seqf.) also adds 
the cases of craftsmen and of servants of the King and 
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occasions of installation of deities (already commenced), 
marriage, revolution, extreme distress. 1 The same rule is 
repeated by Atri who further declares that there is no 
impurity in one’s case at the option of a Brahmin. 2 Here 
the power of dispensing with the impurity is vested in the 
Brahmin. 3 There is a resume of the different rules in Yaj. 
III. 27-29. At)i further says that in the case of the vicious, 
those always dependent on others, those who are without 
sacred duties, the impurity is perpetual. 4 Usanas (VI. 61) 
says that in the case of the perpetual student celibate or 
those who have retired to the forest, those who are 
Sannyasins or Brahmacarins there is no impurity /’ 
Sanfyha says (XV. 1 and 21): Amongst sapindas of a 
Brahmin who is given to tending the sacred fires 
or to the pursuit of Vedic study, purification ensues 
after the third day. A Sannyasin, one under a vow 
of Brahmacarin, a confectioner, one initiated in a sacrifice 
and the servants of the King suffer no impurity. 6 An 
anonymous Smrti text cited in Mitahsara (on Yaj. III. 
27-29) says that a Brahmin given to daily sacrifice in the 
fire and Vedic study becomes pure after one day ; he who 
has one of these qualifications, after three days and he who 

1 *r Trat a afnat aa i a i a i 

a i ^ «r aitrafa ■a 
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3 nfmaiar ®rofhf ^cint nai i flsmmra a am a® Jjfwr: it 

—Yaj., III. 27. 
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-Atri, 103. 
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is devoid of both, in ten days 1 Parasara adds a few more 
exceptions to the general rule 2 as to the term of impurity. 
By the later SmrtiJ^dras these long lists of persons exempted 
from impurity are repeated — for example, in Pracetas and 
Sataiapa cited in Mit. on Yaj. 111. 27 where anonymous 
Smrti texts 3 of the same import are also cited. 

Devala quoted in Mddhaviya sets forth a gradation of 
periods, of impurity according as a Brahmin is engaged in 
Vedic study or under a duty to preserve the sacred fires. 
It appears that till the time of Devala these rules continued 
to be repeated and in some cases amplified. 4 Vijnanesvara 
(on Yaj. II J. 27-29) appears to be unaware of the ban on 
the ancient usage. He reviews and reconciles the divergent 
passages and specifies the classes of persons who are entitled 
to the reduced impurity, and also discusses whether the 
exemption attaches to the person or is connected with the 
occasion. The Kalivarjya text of Sridhara prohibits reduction 
of impurity on the ground of mode of life and Vedic study. 5 
Vijnanesvara says that house-holders who did not save for 
the morrow or provided for three days only ( Manu . IV. 7) 
had their term of impurity correspondingly reduced. The 
Brahmacarin, the Vanaprastha and the Sannyasin were 
always free from impurity. According to him the reduc- 
tion of the period of impurity relates to certain exceptional 
occasions and not to all social dealings of the person so 


1 cwfifr? ara>u: *itsfti3?€nfaci. i ii 
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exempted. 1 The exceptional privilege of immunity from 
impurity was found to be inapplicable to a society in which 
Vedic practices were in disuse and persons who might claim 
such immunity were getting rare. 

Purification after Bone-picking of the Cremated 

y 

This ancient usage may be gathered from As. Gr. S. 
IV. 5. 1-10 : “The gathering (of the bones is performed) after 
the tenth (tithi from the death) on a tithi with an odd number 
of the dark fortnight under a single Nafysatra (like Asa- 
dhas). A man into a male urn without special marks, a 
woman into a female one without special marks. Aged 
persons of an odd number, not men and women together 
(gather the bones). The performer of the ceremony walks 
three times round the spot with his left side turned towards 
it and sprinkles on it, with a sami branch, milk mixed with 
water, with the verse ‘ O, cool one, O, thou that art full 
of coolness’ (R. V. X. 16. 14). With the thumb and 
the fourth finger they should picf each single bone 
(and put into the urn)> without making noise. The feet 
first, the head last. Having well gathered them and 
purified them with a winnowing basket, they should 
put (the urn) into a pit, at a place where the waters from the 
different sides do not flow together, except rain-water, with 
(the verse) : ' Go to thy mother earth, there ’ (R. V, X. 18. 
10) With the following (verse) he should throw earth 
(into the pit). After he has done so (he should repeat) 
the following (verse). Having covered (the urn) with a lid 
with (the verse) ‘ l fasten to thee’ (R. V. X. 18. 13) they 

* + a aafa are? 
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then should go away without looking back, should bathe in 
water, and perform a sraddha for the deceased.”. But it 
seems that the practice underwent some changes in regard 
to the time. Visnu prescribes its observance on the fourth 
day of death (XIX. 10 et seq ).’ He prescribes the throwing 
of the bones into the Ganges. To the same effect a text of 
Kurmapurana is quoted by Raghunandana in his Suddhi- 
tattva 1 2 In Yajnavalliya (III. 17) the rite is not specially 
mentioned but the omission is supplied by Vijnanesvara. 3 
JTe jalso cites De oa la to the effect th at after the lapse of_ 
one-third of the period of impurity, touching the body 
of men of all the four castes is permitted. 4 5 It is to be noted 
that though in the same passage he repudiates (as resented 
by public opinion) the observance of graduated periods of 
impurity by the relations of the dead in the fifth, sixth, 
seventh degree as enjoined by another Smrti, in regard to the 
usage itself, the Mitaksara knows no bar. Angiras (cited in 
Vlr. Mit.) permits feeding in the houses of the sapindas 
(relations of the deceased) after the bone- picking. 5 Daksa 
VI. 16 (corr. to SamOarta in Raghunandana) repeats the 
ancient rule as to bone-picking on the fourth day. 6 The 
later Smrti-karas also set forth the graduated periods. 
Laghu-Harita (lxxxv-lxxxvi) another Smrti-kara of a 


1 nui: i aara atrpwfa aia.is’saiai^i gaw 

asnaifa fasfa am^maaifa apklatafafawfa i 

2 P.308, Vol. 11 (Jib. Edn.). 

3 Under 31. 16 — f auaurtraar ga: faswt afaa: i fwafa <?s.t- 

jh^a’aaa a«JT i at<g asHaalastfr 5 ^ai^aa aai i 

4 Devala — atrafaaraT W a «magj faHiaa: i ay.Ucrrafasw naiai*a 
nai^aa i ?siaa ^•Ha'tarwi’nfafa'a ^iasmanata a fewaigT afgaa,*t i a^ala- 
faqasfq taataw— i aareifTfawtaa aana maia i 

3<inaT aa^fia. n faag.a^gsifw: wsui ^arr. sfia<u g i 

5 grft a i aa^ *n* aiafa af^maaaia ii 

0 agass a aaaareiaaga faa: t aa: ftaiaa n 
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late date also formulates the old rule. 1 The law of ceremonial 
impurity upon the death of a Sapinda has become stricter and 
the cessation of impurity after one-third of the period has 
become obsolete, although the rite of bone-picking and 
throwing the bones into the Ganges is still observed. 
Raghunandana, 2 Kamalakara and Kaslnatha (the author of 
Dharma-sindhu) while prescribing the latter and citing and 
discussing the pertinent texts practically ignore the im- 
portance of the rule as to cessation of impurity. 

Prescribing Death-penance for Brahmins 

Sins are graded into seven classes in Visnu, Ch. xxxiii 
Sutras 3 and 4, the most heinous being certain forms of 
incest called Atipatakas (Ch. xxxiv, s. 1). For those 
guilty of these sins the penance is prescribed as plunging 
into fire for they have no other means of atonement (s. 2). 3 
Harita also lays down the same rule. 4 The next grade of 
sins called Mahapatakas ( Manu . XI. 35) when committed 
with knowledge and intention entails the same penance, viz., 
death. Also violation of a superior’s bed (Manu. XI. 104, 
Sarrwarta , Ahgiras cited in Pr. Viv. and Sattrimsanmatam 
cited in Pr Viv.) 5 ; likewise the slaying of a Brahmin 

1 srsfarfl* 3<t[Hr fomirm wtg i twi » 

<- f<r*tg nmt, sfiftm g i 

2 In ref. to text in Note 3 p. 83 above Raghunandana 

sa y S wif? i 

— Suddhi-tattva, p. 333. 

3 % uftSgf cnspm i 

f? II 

a 

* Cited in Pr5. Viv.— S^SirtfltsiT<?frirntlfi*5f. I Also Ap. Dh. S — 
i I. xxiv. 26. 

5 wrararaaf (vjw i aramnu fa: « 

<s 

— Kalikapurana (cited in Pray, Viv., p.72). 
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is expiated by death ( Manu . XI. 74, 80, Ibid., 73). Also 
Kaliliapurana 1 and BhaVisyapurana 2 cited in Pra. Viv. 
With regard to a Brahmin’s drinking spirits ( M . XI. 147; 
Yaj. III. 232, Y ama, a Bhavisya 4 ), or the theft of a Brahmin’s 
gold, more than 80 ratis being technically called SuVarna (M. 
XI. 100-101 = Bhavisya, cited in Pra. Viv. ; also Sattrim- 
sanmatam cited in Pra. Viv.).' For association of an 
intimate kind also the same atonement is prescribed (M. XI. 
182). 6 In all these cases the atonement is death or its 
equivalent — the 24 years’ penance. 

Sulapani says that where death is prescribed for an act 
with intent, there its alternative is to be twice the period of 
12 years for penance which is the expiation for an act 
without intent. 7 And he further says that “in reality texts 

\ 2 Angiras — 

hm mqfa'ri i 

era qrwgra f«ra b *rra bw. « 

Bhavisya Purana — 

qrau-TtsTrauRra gqq? i bbts anfiwfasi u 

qtT arm'nra i Praa? gnq? ftr w =^T(j d 

— Pra. Viv., p. 77. Bhavisya Purana (cited in Pra. Viv. 73) — 

jpurfsprs} f%n 3«ii#pg i b wqw fa^fer: n 

qrmat fistra i npurN^t m wraat n 

Bgt fsra^t qrraTfwfti v fWtqt i 

3 ^tra trrafi: d\m <?erf?F fk^r: i ere f%%* rr ii 

4 Bfa^«r qrtqra i BtefaTOHrarait HmfBrargsrecm n 

— Bhavisya Purana. 

5 qqqifesqwt qerer. qfraftf^ei i -si Vd <ht - sradt ti 

— Sattrimsanmatam, cited in Pra. Viv. (1 19). 

6 at fra bbb arfa Bpra: i a ad f.^Tia ii 

7 aa g arrafid BtugffBBfa era B^rnsere uraf^-q aigsraifqaifg*® 

rreifB fwred i aai s^fraafwftrara ’vra aira — a# <rara g^ere- 

B^flBei; I fsgqj fit# ^ t Pra. Viv., p. 27, 
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importing absence of expiation negative eligibility for social 
intercourse even after performance of the 24 years’ penance — 
the alternative to death, and not existence of penance ’ (p 73) 1 . 
In regard to the title of this prohibition opinions differ 
Damodara says that it means the performance of penance 
of death by fall from .a height or from plunging into fire 
prescribed in another text and he rejects the other view 
that, as in the case of secret penance*, a learned assembly 
is not to prescribe the penance to the sinning Brahmin, but 
be is to gather it somehow and perform it. 2 

According to Anantadeva it signifies that in the Kali 
age there is no effect of averting hell in the penance of the 
performance of a vow since Yajnavalkya says Where the 
sin is intentional, however, by virtue of express text the 
sinner after expiation becomes eligible for social intercourse 
(p 472 bottom). 

Penance of Self-sacrifice 

The origin of this form of penance is traceable to 
Apastamba who prescribes it for the killing of a Brahmin 
male or a Brahmin woman bathed after monthly illness or 
for destroying her child in the womb. 3 The murderer is to 

a g wqfwwraqrri i 

2 cirtnipflg'gHfafa am i a=n nra xw- 

aaraafeg xigwiWa i 

gjirax isn? 5?<r nix' an anrax flgxremnma: nim .^1 ansi 

«lt(?lHlciifr i Yaj — 111 226, contra Ap Dh. S — I xxiv 26, cited in 
note 4, p. 86. But vide ^fxST fxt^ Xlfg. SW'Tla: I Ap. Dh S. — I. 

xxiv. 20. 

3 I xxiv. 18— x%n 19—aret Rxm feaist ams-’; i 

21 — m wi ?3g fe sfaxi?1s<siHj xt i 

I. xxv, 12 — m qfx'frst ww ?T3Txrn?ci i vs; xi ea; 

Xpafa) i 
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build a hut in the path of robbers for the defence of 
Brahmins and the sacred animal or he is to plunge into the 
thick of the fight to be killed by soldiers as a part of their 
duty. The metrical Smrtis repeat the law, e.g., Manu XI. 
74 and 80 . 1 Also Yaj. III. 243 , 243 , 247 . 2 The iatter intro- 
duces another occasion, i.e. , the rescue of a Brahmin’s property 
stolen or robbed ; if successful or wounded or killed in such 
attempt the delinquent becomes sinless. For Brahmanicide 
Manu prescribes 13 forms of penance. 1 * 3 Quotations from 
the Puranas in Pray. Viv. show that other alternatives were 
prescribed such as, in the case of the rich, giving up ol all 
properties to Brahmins. 4 * * The Arthasastra has not these 
sacerdotal punishments 4 Their abrogation was necessitated 
by changed social conditions and the humanizing influence 
traceable in many of the prohibitions. The title is otherwise 
explained by some 0 as ceremonial gift to an absent person 
with libation of water poured on the earth ; but this is rejected 
by Anantadeva. 7 

Expiation for Association with Sinners and for Sins other 
than Theft of Gold 

This compound title has been construed in two different 
ways. It has been split up into two, (1) pollution by contact 

1 sra' i # * 3i ^<q, HimiM 

qftaisH i hwwjt ifim ntarercrei a i 

- sra’ira qfrcfTO? aai i fimcaTiqmsraw?! afewssia i 

sa 3i i afswn s?*? afqatq n 

aaT3| 31 'Scfl afsaaiajlTa I »J33i^t: HfKiaf sfaafa fa^fa |1 

1 agai anfV'ats'hr saiasa^ i — wfaaigTTam i 

4 at qiauiMiqqKSfi i aa 3i ataaran 3i u 

3 A. S. II. 73— faqaft 3\3?3i^3Tg ataa i 

6 Nir. Sin.-3U flkia aa«T I 

7 aifaa aia aaai qmgfers ? jiaifl arafa^a ?3U§: i as i 

sfa’Tgraifasnfa smiTfafiasi'a nai faaSaaia i 

12-U66B 
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and (2) expiation for heinous offences other than theft of 
gold. The first is treated separately. The word msl^rti 
is understood as penance of death by Kamalakarad In 
the Kalivarjya-vinirnaya it is taken to mean secret penance 
which according to Damodara would be effective in the 
case of theft of gold only, and not the other great sins. 
His argument runs thus • — It (the term nis^rti) does not 
mean penance generally for that would involve conflict with 
the injunction contained m the original text, nor mortal 
penance since its prescription for others being forbidden, 
its performance of one’s own accord is permitted ; nor 
social intercourse for that would disagree with the injunction 
as to the feeding of Brahmins ; nor purification m the other 
world since that is not capable of achievement directly by 
human action (compare Mitaksara on Yaj. Ill 226) 2 nor 
the prohibition of the means thereto as conflicting with the 
aforesaid injunction. Hence ms\rii or absolution is to be 
explained as secret penance. 8 

In support of this view Damodara cites texts from 
Brhannarachya and Visnu-purana to the effect 4 that people 
in the Kali age carefully conceal their sin and perform 
penances in secret. Purification of the impure-minded does 
not result therefrom And such secret penance, he adds, 

ingf^rf aum flfsfi stsrtt: > — Nirn. Sin. 

2 Gautama XIX — ?fcl under the verse flirt rji 

vr%a wraat <rqrn‘^'f sirq^ t 

3 fa*? 

i nputfara rratflfsifaflij*! sjrfa 

i ^tfl gwai«i«t?*!T- 

cdrflgsm i ^lqtqinofsqit: i faflsfafxftr 

\ 

ffT^r cTcf] «f<T I 
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is condemned in texts which enjoin confession.' Nor is this 
exception in the case of the sm of theft of gold unreason- 
able since in the Kali age such theft being easy, the pres- 
cription of penance by the assembly of learned Brahmins 
is rarely obtained. Hence this prov sion has been made to 
sanction secret penance (in the case of theft of gold only). 

Sins are of different grades — the most heinous being the 
killing of a Brahmin, the drinking of wine, the theft of gold 
and the violation of the bed of a Guru and association with 
those who have committed any of these sins. ( Baudh . 

Dh. S. 11. i 6, 15, 17, 21 , Ydj. 111. 227 ; Li\hita 72 ) 2 
Theft of gold was technically of an amount exceeding 80 
latis. The modes of expiation provided for these offences 
were not always of a spiritual character Often they took 
the form of royal punishment; thus Baudhayana ( II. i. 16), 
says that the thief should approach the King with a club 
on his shoulder and ask him to punish him with that in 
accordance with the duty of a Ksatriya. On punishment 
or release the thief is freed from sin (Gautama, Ch. XII" 
and Manu, XL 100; Usanas, VIII. 15, 16; and Parasara, 
XII. 70). 

The killing of a Brahmin was inexpiable. Baudhayana 
cites an older text according to which intentional slaying 
of a Brahmin is inexpiable and expiation is provided by the 
sages where it is unintentional. 4 For drinking spirituous 


qqijqf airSH?? tifarf I 

3 m f rrqis eq i 

ssufar qinqu^T? s'sfiqTfq a s'? n — Manu. XI. 55. 

3 Gautama — €? qqft't^ait $q# nstisfauirt 

cmr i 

4 ’qrtsri qintu ??i i asi a 

qfaijsq i — III. i. 6-7. 
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liquor also the drinking of liquor scorching hot is prescribed 
and also re-initiation in the case of the twice-born. 1 For viola 
tion of a Guru's bed equally severe penance is provided. 1 
For associating with these offenders, Man u declares that one 
becomes like the original sinners 3 and should perform the 
penance prescribed for them. The association had to be of 
a certain specified kind and duration. ('Vide next section.) 

1 he import of the prohibition is that secret penance for 
these hemous offences is not effective in the present age but 
open confession coupled with the performance of the penance 
prescribed is needed. 

Pollution by Contact with Sinners 

As already indicated under the allied topic, those who 
associated with sinners of the most heinous kind were also 
regarded as offenders of the first degree. Apas. Dh S. 
I. 21. 5 et seq. : Intercourse with the fallen is not ordain- 
ed. (6) Nor with Apapatras (outcasts). 

(7) Now the actions which cause loss of caste follow. 
(8) These are theft (of gold), offences rendering one Abhi- 
s asta, homicide, neglect of the Vedas, causing abortion, 
incestuous connection with descendants of the parents or the 
offspring of such persons, drinking spirits ; and intercourse 
with persons with whom it is forbidden. 

The interdiction of association with sinners was very 
strict in ancient times. Thus, according to V ashtha : 
Wives, sons and disciples involved in sinful acts and those 

1 gvr vW ^ fnAlso vtsi wnau: 

s^t; r-ijfiVwlffT 1 Prasna 11. Ch i. 21, 25. 

2 <at^sw*t siata — Ibid. 14 fwa i — 15. 

3 at ifaaAf sifa i 

ij a#* sta f5jiff ariwtfag^ it— Xl. 182. 

1 Baudh. Dh. Sutra — 11 i 88 
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who are otherwise fallen are to be abandoned upon declara- 
tion ' Visnu (LXXX1I, 23) ordains that those who 
associate with the fallen are not to be invited to sraddhas. 
Baudhayana (11. 1 . 62) says that the association for one year 
in the form of the performance of priestly duties, teaching 
or sexual connexion causes one’s fall but not journeying or 
sitting or dining together. So also Usanas ( V 111- 30 
ef seq ) who prescribes penances for different cases. 2 Vyasa 
has a text to the effect that the sinner alone becomes tainted 
in Kali.' Parasara recapitulates the older law on the subject 
and its modification in later ages. According to him in 
Krtayuga speaking with sinners contaminated, in the Treta 
the sight of them, in the Dvapara the taking of food and in 
Kali a man falls through his own sinful acts. 4 In the first 
age the country had to be given up, in the second the 
village, in the third the family of the sinner, and in the 
present age the sinner alone should be avoided. 5 Associa- 
tion with sinners may be, according to the Smrtis, 
of nine kinds, of which the minor ones are declared by 


1 visti fsmra wrei. i 

qfaai waa «— Ch. XIII. 

^ 2 Devala (cited in Praya Viv.) enumerates the nine kinds of 
association — 

Also Brhaspati (op. cit .) — 

I ’JT5i’in3m fflkrerat ^ « 

’mi rjqrx: fruit *r qraaitam w? i 

3 qfkT — ?r?T I Krsnam Bhafia’s commentary on 

Nirn. Sindhu. 

4 I. 25 — ikt suranin aaiat i 

girfi vnfa gifw ii 

5 I. 24— miff 3i iam i 

wujt 5| aranm grift gg n 
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the Kalivarjya texts to be permissible in the present 
age. 1 

Social Intercourse with the Corrupted. 

The Kalivarjya texts given by Sridhara and Devanna 
contain three provisions in regard to the sexually 
corrupted : — 

(1) Association with men corrupted with women of other 
Varnas, even after expiation. 2 

(2) Acceptance into society of women ravished or 
otherwise fallen so far as permitted by the sacred law 3 

(3) Abandonment of the wife of a superior or a wife who 
has conceived through connection with a low-class man. 4 5 

A survey of the rules in the different treatises shows 
that the ancient law had been somewhat lax in this matter ; 
this was followed by stricter rules which again tended to 
decline to the earliest stage and the Kalivarjya texts were 
an attempt at the restoration of the stricter principle. 

The irregularities of a primitive state of society are 
illustrated by Sat. Br. II. v. 2. 20 in which a woman 
joining her husband in a sacrifice is asked to confess her 
lapses and thereby to purify herself for the function. Such 
purification, if the lapse was of the minor kind, is also proved 
by Manu IX. 20-21/ The expiation here referred to is, 

1 totobiwis aww wn i 

h Wllfa II — Parasara, Xli. 71, 

Devala cited m Pray. Viv. — 

qfmfa ^ifqsiT stm sir i vfcicfr wiir ii 

9T5R | giSi vasfiTft qfcdfa n II 

2 jr?!. sftfalkfa i (26) 

3 I (43) 

4 =^4) i (33) 

5 *irai i rut n 

wiRsiFire ga f^rf%?i i trig Pisr 
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according to Medhatithi and Kulluka, for mental lapse, 
although elsewhere the sage declares the monthly illness to be 
enough to purge such sin (V. 108). 1 

The well-known story of Jabala ( Chand . Upan IV. iv) 
also points to a primitive condition of society. 2 From this 
state of things, sexual morality was sought to be lifted to the 
utmost strictness by the provisions of both sacred and 
secular law. 

Gautama (XXII) says that on connection with a man of 
a low-class a woman becomes fallen. 

XX111. An adulterous wife is to be kept in confine- 
ment r.nd given bare sustenance. 

XXIV. For cohabiting with a Sudra woman a man 
requires penance. For adulterous connection between a 
high class female and a low-caste male the punishment 
for either is to be publicly thrown to the dogs at the 
King’s command. Baudhayana mentions procreation on a 
Sudra woman among the degrading sins (II. i. 55). Sutras 
67 et seq. provide that the fallen are to live in a class by 
themselves. But their issue may separate from them and 
unite with the Aryas but this is disputed by Harfta. The 
discussion on the point is given in 68-72. J Some considera- 
tion, however, is shown to women in this matter. 
Baudhayana (II. 2) cites slokas to show that women cannot 
lose their purity. He also prescribes penances for inter- 

1 that aA AAtfAi i 

2 hi Ais^ai^ aia asai^AfA, sraft nfWifVft at^A hiasia 

aisaas g^Ata^AfA, g aiAiSAfsi a^iaT aia «AfA i 

3 sreifa a a feat safa i a?aa afeasiAr^Al fs Air siata; i fA'tafgfa 

•Sifter I afaSIAlAV*?rif*A'T. Aaflfs SfSAlAIIAHAA AA •AIAW Alltel A SHI- 

SfliS^AAlaiAfAI I VAAAfa AISA^^ A AA A1 AATAlAl AA^ I 

* — Ap Dh, S., I. xxix. 10 — 14, 
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course with women of the lowest class. 1 2 3 Apastamba 
Dh. S. (1. 28. 9) says that a mother, even though fallen, is 
not to be abandoned.' In il 27 he lays down the rule 
that an Arya on connection with Sudra women is to be 
banished. In the reverse case the Sudra is to be killed and 
the female consort to be emaciated. 1 

In the first Sutra of the same Kandika he says that 
penance being performed, the adulteress is to be treated as 
before, for relation between husband and wife is established 
by the sacred law. 4 

V asistha provides milder punishment than Gautama 
for a female of a higher caste in adultery with a male of a 
lower caste ; the former after public disgrace becomes pure 
but the male is to be burned to death in various ways. 
For the mental lapse of the wife, he enjoins three nights’ 
penance (Chap. XXI). 

The secular law as embodied in Kautiliya is milder 
than the sacred law on the punishment of adultery. The 
capital punishment enjoined by Gautama and by Apastamba 
had been reduced to torture, and the Arthasastra abolished 
the latter also 5 except for a Sudra or a Candala corrupting 
a woman of a higher caste. 

1 61 — snflft n'giut wggi 62 — g g 

1 63 — hug. mBfag i wfo tat^rer uftaium- 

mufcf i 72— gnu wwifr. i ^T^nRrer— 

urauil usu gun ^ i '-^renm graaj fain tfiuig g uuig if 

2 gurf€ urumoj aw htw qi'ctcugirtfa i 

3 sTf??t (faww) ^isj. * u«i: ms wfw uhgg i — Ujvala 

cites a sloka as Manu’s which perhaps occurred after IX. 178 

hua: i ^H5imr Fujjit ur %?Rr: n 

4 uuigr i 

5 arer<®RtgHTur ■gfwram:, lsg« i sis, urcrfipn i — Ch, 90, 

cf. Manu, VIII. 374-76. ai srst w- 



THE PROHIBITED PRACTICES 


97 


In Manu there is a resume of the rules regarding the 
treatment in society of these offenders — male and female, 
but he himself inclines to the stricter view. Thus in 
Ch VIII he ordains death for a non-Brahmin guilty of this 
offence (359). But if the parties are of the same caste, the 
man who corrupts the female is not punishable with death 
(364) If the female seeks a man of low caste, she is to be 
restrained at home (365). He makes distinctions according 
to the social status of the parties. Within the caste the 
highest punishment is enjoined for forcible abductions ; 
for a man of a lower caste, the punishment is of the middle 
grade; if it be against a higher caste, for the male it is death, 
and for the female, the cutting off of the nose, etc. (II. 86). 1 
In this connection, Haradatta commenting on Apas. Dh. S., 
II. 27. 10 quotes a sloka which in some recensions occurs 
after XI. 179 (cited above). 

In Yajnavalkya the rigour of Manu is somewhat softened. 
In II. 28b he reproduces the provisions of Apas. Dh. S. 
II. 27. In I. 72 he declares that in adultery the woman is 
purified by the monthly illness ; abandonment is prescribed 
incase of conception. 111. 231 ranks connection with a 
woman of the lowest class with violation of the bed of a 
Guru and sloka 241 classes connection with a woman of a 
lower caste as a minor sin ( upapataka ). III. 296 lays down 

«i4tff^T 3i Irfan fsrarcfqsn u'ure’Hmci i snfamfam wumw- 

hrarcftaT ansi 3T ii 

yifta sreitf’wrfacrf wk : i 

3 g Ti^nai^r Rinrf 3i h 

*1 «T =3T3iTflt <J=al3«13<ft it | 

Tgaft I (Ch 89). 

1 wcinjTUTt g *iwra: i 

hi 3u Vst i II 289 
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the rule for fallen women : They are to be lodged near 
home and given food and clothes and restrained. Inter- 
course with a vile person is a specially degrading offence in 
women. 1 2 

In Atri the relaxation of the old rigour is even more 
marked. He enumerates the seven classes of Antyajas and 
says that for connection with their women, if knowingly 
had, the penance is Jircchrabda, and if unknowingly, candra - 
yarn. His doctrines on the incorruptibility of women are 
somewhat startling." 

Samvarta cited by Krsnam Bhatta has the text which 
prescribes punishment for a woman forcibly corrupted. He 
provides penances for different classes of sexual offenders 
(slokas 149-54 and 164-68). In sloka 171 he says that his 
rules agree with those of Yama 3 4 

Katyayana awards death to forcible intercourse (N. 
Banerjee’s Matasafigraha, si. 667) and says further that for 
all offences of this sort where fines are imposed on men, 
half the amount is the punishment for women ; for her 
mutilation is enjoined where death is awarded to the male. 
He says further that sexual relations with a woman rescued 
from the hands of robbers or from drowning, flood or 

1 afaaram fafra naflfga: 1 ?) i 

raw) taw* raw: ii 

2 si wft grafa raaa (18-19) 

<j4 fora: gag si: wlwararaafofo: i wrara: wara ar raw ra wtfefaa ii (190) 
at aw. wftair a'fol faraatt i wj w graft ara? aw a u (191) 
fagwr g ?ra: sivg rsraifq i agi wt raw?) ant fawV wra'* agi ii (192) 
wta fonfaqra ra afg ra trararfagii ^raraf) sgia ra raayaii aaifa ra ii (193) 
g anrai ^firai raft a rawtswn faata^t i ragana ^srawla s<a3n#ra ra-gfa h (194) 
wa? gut g ar raft rawaraifw: i mrawraa raww ragsara^a g n (197) 
rarag yai wra aifa wasraifoar aft i wm gan g ar raft mraraaa igrafa u (198) 

3 gang Hwra ggri tg garwiaa aawi i raaraajg rag; wna aara rags wag g 

4 w<?g awraai g'wl guigaarai i ngf atfoat ggef g'wtsraraag u 
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famine are justified (Banerjee, 686-87). But this is not 
so, where the woman is of a higher caste or is an un- 
willing party (688-89). J 

Parasara also declares purification by monthly illness 
except in conception (VII. iv); in that case, she is to be 
banished (X. 30). A fallen Brahmin woman cannot return 
to society. A woman who leaves her home and family is 
lost, both in this world and hereafter (X. 31, 32). From 
the tenth day of her disappearance her offence is inexpiable 
and she should be treated as an outcast (X. 33). 

DeVala, whose extant Smrti bears evident traces of a 

WPs ___ ^ r ' 

late date, amplifies and extends the laxer provisions of Atri 
to cases of abduction and corruption of males by Mlecchas 
(sis. 8 ff.) and also of females (sis. 36 ff.) and to cases of 
conception through rape by Mlecchas (sis. 47 ff). SI 30 says 
that after delivery, a woman with child through intercourse 
with a man of a lower caste is purified by penance. 1 2 

Apararka on Yaj. I. 70 says that after the performance 
of the penance the woman is again fit for social intercourse. 
This repeats Manu’s text, XI. 1 90 3 as well as Apas. Dh. 
S., II. 27. 1. 

Vijiianesvara on si 72 says that for a woman corrupted 
with a man of a low class abandonment is prescribed, i.e. 
exclusion from enjoyment and religious functions but she 
is not to be driven away from home since the rule is to 
restrain her in a separate dwelling. The Kalivarjya texts 
were evidently intended to counteract this tendency of 
allowing social intercourse after the performance of penance 
and to revive the strictness of the code of Manu. 


1 31s. 686-89 almost agree with Kautilya, Ch. 89 (31okas quoted 
above). 

2 3!okas 49-50 agree almost with Atri— slokas 191-92 

3 Apararka — Srnuuf^Tir g Wctfa I Manu XI. 190— |Bri- 

«f vjij’B a aifsfaa i 
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Sea-Voyage 

Although directly opposite views have been taken as 
to the construction of diverse revealed texts, it would be 
hazardous to assert that sea- voyage was unknown to the 
Aryans in Vedic^imes. The story of Bhujyu, son of Tugra, 
who is repeatedly mentioned in the Veda as being saved 
from the deep by the Asvins 1 and the references to the 
treasures of the ocean and gains of sea-trade point to marine 
navigation . 2 3 The word samudra occurs frequently in the 
Rgveda and later texts and though the meaning of the 
word in the earlier passages is disputed, in regard to the 
later passages there is little difference of opinion Recent 
investigations into India’s relations with the Far East have 
brought to light overwhelming data in support of the 
continuance of the maritime activities of the Hindus till 
about the fifteenth century A.D Evidence of commercial 
relations with the West at the beginning of the Christian 
era is found in the Periplus of the Erylhrean Sea. Ideas 
of ceremonial purity perhaps led to the dislike of sea-voyages 
and the consequent contact with strange races and other 
creeds from a very early date. But concession was made to 
territorial practice. Thus Baudhayana speaking of the 
disparities m Aryan practice in different parts of India refers 
Sea-voyage to the North and holds it as a practice that 
would pollute men of the South . 4 It follows that Sea- 
voyages were commonly performed by Northern people 
and were not regarded as reprehensible for them. The 

1 As m Rgveda — I. 1 12. 6 ; X. 40 7, etc. 

2 As in Rgveda — I. 47. 6. 

3 As also about Rgveda — VII. 95. 2 

4 I, t . |9 — i 22 — 

fafa i 23 — <nqfa i i 24 — cm aa faurwFGW 

«ra i 
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early history of Indian colonies in the Far East and the 
traditions current in them as to their original home show that 
the colonists generally started from Northern India. 1 There 
were four centres from which the colonisers started — Tamra- 
lipta on the coast of Bengal, Gopalpur and ancient Kalinga 
and three unidentified harbours near Mushpattam and Broach 
M. Pelliot has shown that from as early as the second century 
B.C. there was also a regular trade-route by land between 
Eastern India and China through Upper Burma and Yunnan, 
which, obstructed for a time by barbarous tribes, was re- 
opened again in the eighth century A.D. The Indian 
colonies in the Far East were established before the second 
century A.D. M. Parmentier and other historians have 
tried to show that events in the mother country — the progress 
of cults and changes in usage and political conditions at 
home — were felt in the Eastern colonies. “For nearly 
three centuries after India was conquered by the Mahomedans” 
(the disaster at Tarain, 1 194, preceded by the submission 
of Rajyapala of Kanauj to Mahmud of Ghazni, 1019), “the 
banner of Hindu independence was hoisted up in those 
far-off lands.’’ But like a fountain with a dried up spring 
these colonies decayed with the downfall of their motherland. 
“ Champa fell before Annamite invasions in 1543. In Java 
the last Hindu Dynasty was overthrown in 1479 ’’ (Fergusson). 

The prejudice against sea-voyage despite the traces of it 
available in Vedic literature had an early origin. Thus 
Baudhayana prescribes penances for sea-voyage. 2 At the 
same time, in 1. 10. 13 he ordains that the customs duty on 
Sea-trade belongs to the King. The term samudra-suUia is 


1 Dr. R. C. Mazumdar’s Champa. 

2 II. i 50-51, 55-56 — ^ ncTiftarfsT .. sgsrramip.. . ne- 

i 57 — Tjqwncu* i 58 — w*ng- 



102 


KALlVARjYAS 


so explained by Govinda-svamin 1 . Manu declares a Brahmin 
who has voyaged across the Sea as one who pollutes the 
row of seats (pankti) at a feast. 2 As in Baudhayana, so also 
in the Manava Code provisions for sea-captains and ship- 
owners occur. These prove, according to Mr. jayaswal, the 
increasing commercial enterprise of the Hindus in the third 
century B.C. {vide Manu VIII. 406). In Yaj. II. 250-264 new 
rules are formulated for companies formed for Sea-trade 
and Sea-voyages. Usanas Samhita (IV. 33-34) 3 declares 
that a Sea-goer is to be excluded from Sraddha ceremonies. 
The total prohibition of Sea-voyages for the twice-born 
cannot but be connected with the historical circumstances 
set forth above and the growing religious obsession of the 
Hindu mind which is clearly imprinted on the later writings 
on Law and Usage. Certain writers choose to take the 
prohibition to apply to voyages performed to places of 
pilgrimage across the Sea. 4 But this construction is shown 
to be unreasonable by the other prohibition in the Kalivarjya 
Text XI which forbids social commerce with the twice-born 
who have journeyed across the Sea even after the 
performance of expiation.' The interpretation that 
Sea-voyage refers to pilgrimage to a holy place across 
the Sea such as Dwaraka, is met with in Nirnaya-sindhu and 
in the Smrti-Kaustubha. 

! HI. 158-167 — nan ferotp[ 1 rewifan^'l fattg- 

wsra 11 

3 waft adit: anwatg 1 

4 aiaaiat 1 ifa 

I — Smrti-Kaustubha. 

rnafta twni; va 1 aiatrafaai sgsaraa 

wt ataratam irrafwn 1 ^ waaaiaftaasiR jt 1 

— Krsnam Bhatta on Nir Sm. 
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Punishment of Witnesses in Disputes between Father and Son 

This incident of archaic law appears to have become 
well-nigh obsolete by its very crudity and unsuitability to 
developed social condition, even before its formal prohibition 
in Brahma-purana and Smrtyarthasara It was early felt to 
be suited only to the patriarchal state. Under patria potestas 
no action could be maintained between the father and the 
son. But with a change in the domestic status of persons 
along with the growth of society, it was necessarily modified. 
Visnu (V. 119-120) formulates the primitive law 1 A fine 
of ten panas was to be imposed on witnesses in disputes 
between father and son and the highest amercement on 
those who intervened in them as sureties for either party. 
YdjnaOalkya (II. 242) versifies these two Sutras with the 
difference that the fines in the two cases are ordained as three 
and twenty-four panas respectively. 2 But litigation between 
such parties cognisable by the King might arise. Hence 
Kautilya specifies persons who should be witnesses in such 
litigation and also states the penalty for the defeated party 
in mutual accusation between father and son. 3 Narada says 
(I. 152): In family quarrels members of that family shall 
be witnesses. 

Ordinarily such quarrels are not cognisable by the courts, 
so says Brhaspatid An anonymous text similar to this is 
cited in Mitaksara on Yaj. II. 32. But, as both Vijnanesvara 
and Jimutavahana in Vyavahara-matrka point out, this rule 
is to be followed where the offence is of a minor character. 5 

2 g sifsw <?*i: i ^ i 

5 i 
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Yaj. II. 5 defines litigation as what arises when one petitions 
the King, injured by others in violation of Smrtis and usages. 1 
Here according to the Mitaksara others (paraih) exclude the 
relations aforesaid When, however, the Sastraic rules 
permitting a certain degree of punishment by the superior, 
etc. are exceeded, the King is bound to take cognizance. 
Also a vicious father may waste ancestral property or in 
punishment he may go beyond the limits prescribed by the 
sacred law. 2 In such cases no doubt witnesses may have 
to be produced and punishment meted out to the superior 1 

Slaying of a Brahmin Aggressor 

The killing of a Brahmin assailant in self-defence is an 
exception to the general rule that the Brahmin is immune 
from the punishment of death 4 and that the slaying of a 
Brahmin is a most heinous offence. 5 This principle is 
enunciated in Baudhayana I. 10-18 and Visnu V. 3-8 6 
The prohibition of this permissible self-defence which had 
testified to the growing juristic fairness of the early Hindus 
was the outcome of the accentuation of caste-privileges in 

1 flRf’ wfch; | ff ficl 11 

3 fan; <n sErewhre: i— Vyavahara- 

matrka. ftciwfmra faai ftciwft- 

mrf ijrstfe Hfasrfri ri^w. i 

3 wi treftmturii: *ras?r tiht 

3 T?f °gST7{ I — Vyavaharamatrka. As to the limits of domestic 
punishment Yama says : — 

hi% tpra ?i€t i mKiutrararsn 1 w. *u 11 

Hrasi i ^rnts®*t«JT n 

4 Baudh. Dh. S. 1. X. 18 — ? wj; sskmifg i 

5 Vide § § on and fa: i 

6 sarsr' foaaarj i fa's*?! wraarrera 

ftaiaag I — Visnu Cf. Manu VII! 380. 

a 5iig am«4 i 11 
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later times. The ancient law is stated by Gautama (VII. 25) 
who says that when life is in danger a Brahmin also may 
take up a weapon. 1 Here the term api (also) indicates that 
it was a general rule for all castes Baudhayana Dh. S. 
(I. 10. 11-14) also sets forth the same law and cites an 
ancient text to the effect that a teacher born in a 
worthy family, if he is an aggressor, may be killed ; thereby 
one does not incur the sin of destroying a foetus 
for in such a case wrath meets wrath. 2 The law of self- 
defence is also enunciated in Apastamba Dh. S. 1. 29. 7. 
which declares it as an ancient law. 3 Assailants are of six 
kinds according to Vasistha (III. 15-18). 4 A restatement 
of the old law is contained in Manu VIII. 348-51 5 where a 
few more situations justifying the taking up of arms by the 
twice-born are mentioned, such as a quarrel over the sacri- 
ficial fee, defence of women ; and not even the preceptor 
or a boy, an old man or a deeply learned Brahmin is to be 
spared One of the justifying circumstances is, according to 
Manu, an attack upon Dharma, and this rule, in the opinion 
of Mr. Jayswal, refers to the social revolution in the time of 
the Mauryas These provisions are repeated in Visnu 

1 arewtsfa i 

2 i ^cnnaifgar: i i 

ipts Tiia qt i vnfa i 

J *r fro tfa i His own 

view is . I » 

1 i ^ntraira^: h 

i f5i^t€tara ?ar u 

aft i *r ^ n 

5 ftair'afwil'fr' v’sf i ,am unsraifta n 

muTspg qfrwit i ^ ^ jt sisrfa n 

jj^' =11 airas^’ <n ?nsr<j ^t i ^Tcmifapwrepfi TsnfuifHroist « 

Also in Visnu — 

I4-1366B. 
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V. 185-186 corresponding to Manu VIII. 350-351. Visnu dis- 
tinguishes seven kinds of assailants. 1 Yaj. (II. 218) enacts 
a stricter law to the prejudice of persons other than Brahmins 
in cases of battery. He says further that the limb of a 
non-Brahmin who causes pain or hurt to a Brahmin is to be 
cut off; if raised in the act of striking, the first amercement; 
in case of touching weapons for sucn a purpose half of the 
above prescribed penalty is ordained. 2 Yaj. (first verse of 
218 above) is in accord with Artha-sastra (Ch. 76). 3 Sumantu> 
an early Smrti-writer, is quoted by Visvarupa without 
comment, which indicates that in the time of Visvarupa the 
law as to the inviolability of the person of a Brahmin did 
obtain. 4 Narada repeats the lenient penal provision in regard 
to Brahmins (XIV. 10). 5 6 In Brhaspati we find the general 
law coupled with the exception in favour of Brahmins, in 
the matter of capital punishment. In II. 1 5 he lays down 
the principle that by killing an aggressor a man does not 
commit sin by any means. He who takes the life of one 
approaching with intent to murder is no offender. As cited 
in Vivada-Ratnakara Brhaspati provides the punishment 
of a Brahmin offender in the form of shaving of the head and 
banishment. 0 Other texts of Brhaspati forbid slaying of 

1 stratonirt mi i h 

fa'qig ^XTcraifs*!. s 

2 fajuftera* CcraTOunra^i g i swl vs: g cigf%'n: » 

3 ftfsrSg figw; i i Also msi 

issgi 

4 sfamfssu aiim?mwn 

5 fmwt HKig i ww' it*, ^ u 

6 Cited in Viv.-Ratn. — 

*r font swsfa i n a*? ns remfas: ii 

Cited in Pray.-viveka (p. 67) — 

era^rtsusregcw i si ssum <s?ig ti 
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a Brahmin given to Vedic study and born in a worthy family 
and praise the act of desisting from self-defence in such a 
case as equal in merit to the performance of Asvamedha. 
Attempts to modify the earlier law of self-defence may also 
be traced in the commentaries. Visvarupa on Yaj. II. 221 
attributes the ancient law to the Artha-sastra and holds that it 
should yield to the rule of the Dharma-sastra. 1 Vijnane- 
sCara commenting on the same sloka tries to show that this 
rule is a case of opposition between the rules of Artha-sastra 
and Dharma-sastra. SarCajnanarayana seeks to soften the 
import of Manu, VIII. 350 by saying that the blow in self- 
defence must not be excessive and it was not to be given 
where the assailant was a Brahmin. 2 KulluJ^a on the same 
sloka says that striking in self-defence was to be done where 
it was not possible to save oneself by flight. 3 A text of 
Parasara is quoted by a later commentator on the Nirnaya- 
sindhu to the effect that to a slayer of a Brahmin the penance 
of pilgrimage to the sea-side should be prescribed by a 
learned Brahmin. 4 The abrogation of the right of self- 
defence against a Brahmin assailant in the Kalivarjya texts 
is the outcome of ideas that gained ascendancy in later times 
as shown by Devala above and Bhavisya-purana (cited in 
Pray.-viv., p. 66 5 ). The tradition of inviolability of a 
Brahmin’s person continued to British times. In early British 
days the Brahmin’s immunity from death-sentence was 


Cj. Devala cited in the same book — *f ft ^ silct I 

1 gipT- ?fct 

HfqfarJRiprijr StSWt fsTSifeW ( 

4 i sgstg’w rtraf^xi' i 
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removed by statute as in Benares by Regulation XVI 1 of 
1817 (sec. xv) The significance of the change in law 
is shown in Lord Bentinck’s Minute — “It is impossible 
to conceive a more direct and open violation of their Sastras 
or one more at variance with general feelings of the Hindu 
population. To this day, in all Hindu states the life of a 
Brahmin, I believe, is still held sacred.’ (Life, in Rulers of 
India Series). 

Theft from the Vile after Three Days’ Fasting 

The ancient Dharma Law permitted minor theft from a 
man of a low caste to a Brahmin in the last stage of in- 
digence. Thus Gautama (XV111. 3 2): 1 After going with- 
out the seventh meal, one may steal even from other 
than the vile. If questioned by the King, he should disclose 
all. If endowed with learning and right conduct, he should 
be maintained. Fasting at the ninth meal-time through 
poverty, a Brahmin may take away from one of uncon- 
demned mode of life what is just enough to satisfy his 
hunger, and also from one of an approved mode of life 
(such as an Agnihotrin and a Soma-drinker). Thus Maskari 
explains Gautama. On this point Medhatithi quotes an 
anonymous Smrti-text to the effect that one may take from 
a vile man first and failing such, from one of equal rank 
and on failure of that, from a distinguished man also. 2 
Apas. Dh. Su., II. 28. 13 lays down the same rule briefly 
and declares that the man who does so is not punishable. 8 
As to the sort of produce that may be thus taken away, 

1 ah# MiyutT i i ^nnflri rrar t aa f? aa«j: 

2 #rar?rt?mrCT Afre^rw AArefa i aaaiA yrtaram i 

(under Manu XI. 16) 

3 haasA ?rar hi a via hIaaat^ta: i 



THE PROHIBITED PRACTICES 


109 


specific directions are given in Apas. Dh. S., I. 28. 3. 1 
The commentator Haradatta quotes a Smrti text specifying 
the kinds of corn which may be so stolen, agreeing with 
Apas. Dh7S. just cited. 2 Both Manu XI. 16-1 7 3 and Yaj. 
III. 43-44 embody this rule in their codes. Yaj. III. 41 
lays down the general principle that no sin attaches to 
one in extreme distress, who roaming hither and thither 
so helps himself to what barely suffices to keep one 
alive. 4 This text agrees with Manu VIII. 341. 5 6 * The 
same text is cited without mention of the source in Madana- 
parijata, p. 231. The ban on this permissible minor theft 
by a distressed Brahmin is not known to the earlier comment 
ators like Medhatithi and Vijnanesvara. It is found for the 
first time in Smrtyarthasara This irregular mode of acqui- 
sition is turned to account by Mitra-misra in supporting the 
doctrine of the secular nature of ownership upheld by 
Dharesvara and Vijnanesvara. 8 The license here permitted 
to a Brahmin in distress must have been a subject of discus- 
sion to jurists and moralists as proved by the above Vir. 
Mit. passage. And although prohibited by Sridhara, the 


1 swtar gjqsrreT a wima sfaaanf’rr i 

3 Manu XI. 16-17 — ala wwrfa qwsran 'raw 

i w^ia ^riaaitisT gat i a cm aw afc? 

i^fa i 

4 ai imam: i a fawoaaT fart s^araaat fa a: i 

3 Cj. Narada XVIII 39— faatswa: 'ffarefareffa^ t a ^< 3 % i 

rigarfa I Also cited by Haradatta under Ap. Dh. S , 

I. xxviii. 3 

6 srafa afaw wsriwiarfsi a wfaifafa craiw%3r stmniiTSH^Tia a««mafstat- 

swfvmpnr i wsromw fa mmfa ' faa^aawgiat 
grri i wcr^wfarat rr i Vir Mit , Ch I 348 (G. Sastri’s 
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usage has not become wholly extinct. Jayswal remarks : 
“If a hungry man took a handful from a field it was no 
theft. This is a living law in the villages up to this time.’’ 1 
Only the license has now merged in the larger law of 
charity. 


Marriage with the Maternal Uncle s Daughter 

The usage of marrying the maternal uncle’s daughter 
or the father’s sister’s daughter has been a subject of contro- 
versy since the earliest times and yet has lived down to the 
present age with as much persistence as the controversy 
itself. The Vlramitrodaya in the section Samskara-Prakasa 
sets forth the arguments for and against the practice at some 
length. The Vedic texts cited therein as bearing upon it 
are the following : 

(1) Come, Oh Indra ! by ways lauded, to this sacrifice 
of ours and accept w'fth grace your own share — the omentum 
treated with clarified butter which is offered by the priests, 
like the maternal uncle’s daughter and the father’s sister ’s 
daughter (the share of a person). 2 The original of this text 
as can be found out from Rk-Pratisakhya is not in the Rg- 
veda and hence is referred to the Rk-Parisista. 

(2) The God who makes all forms and sends all good 
and evil and pervades all and is the generous giver will 
make the issue — brother and sister — born of our wombs, 
man and wife. For the doings of this (Prajapati) none 
resents or undoes and his doings in us (in creating son and 
daughter who would mate) neither the earth nor heaven 
know. 3 

1 Manu and Yajnavalkya. 

2 *it i 
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(3) Hence from the same male, the eater and the eaten 
are born, in the third degree (counted from the original 
ancestor) or in the fourth we shall unite. 1 The Southerners 
infer Vedic injunctions from this Mantrarthavada 
and add that it must not be apprehended that the in- 
ference of injunctions will be wrongly extended to such 
passages as Prajapati ran after his own daughter like a 
woman after her paramour 2 , since such cases proceed from 
natural inclination. 

From Sattrimsanmatam and Catuivimsatimatam texts 
are cited which are claimed to be based on the Sruti : Manu, 
Vyasa, Angirasa, and Yama have declared that the third 
or the fourth on the two sides one should marry. 3 Pauranic 
precedents also are referred to. Thus a sloka in the 
BhagaVata says that Rukml insulted by Krsna, though 
remembering the enmity, gave away his daughter to his 
sister’s son in order to do her a pleasure/ Another sloka 
in the same work says that Rukmi in order to please his 
sister bestowed his son’s daughter, a pleasing damsel, to his 
daughter’s son, Aniruddha, although of rooted enmity to 
Hari, being bound by the chains of love, not knowing it 

t 

to be according to the sacred law relating to marriage. 5 Of 
* 

the last line of this passage the proper construction, according 
to Southern writers, consistently with the intention of Vyasa 
is — “gave away not because he knew it to be according to 
the sacred law pertaining to the sexes but being bound by the 

1 wwnfq snrjtt i 

2 jfsjiTra: wr qtor smfire fjfqfasjif? i 

4 sR’nnqTnf^cr i fqqg i 

X. Ixi 23 
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snare of affection.” In the Mahabharata also there is the case 
of the marriage of Subhadra by Arjuna who was her father’s 
sister’s son Besides it is argued that the uninterrupted 
observance of the usage by generations of worthy men in 
society in the South should prove its Sastraic origin 

Writers on the sacred law of the North, East and West 
demur to these arguments. The reading and interpretation 
of the Vedic texts are disputed. Thus the first text as read 1 
and interpreted 2 by Apararka is quite different. 

The second text according to Vidyaranya means — “The 
God made us (while in the womb) man and wife.” Support 
to this construction is lent, according to the Viramitro- 
daya, by what is found later in the same Sukta. Here the 
dialogue between Yama and Yam! is the context in which 
Yama in the end refuses the offer of Yami saying : Oh 
blessed one, I shall not unite my body with yours. Men and 
Gods call him a sinner who goes m unto his sister. Hence 
how can l have such satisfaction ? 1 

In regard to the third text the argument of those who 
dissent is that it is reasonable to conclude that this Vedic 
text is the ro^t of the Smrti rule 4 ' Count from him from 
whom the lines diverge. And the Caturvimsatismrti deduces 
the same purport. It must not be explained as tending to 

1 wash? qfetfiiKtfaafaagfcw =vt i sttr rt rre 

2 3 B «ggr gurarara (?w. i 

fur fflct, got itesratat wfggt wising infirm 

^pgTiftiggqi, g^ wggfiig gig corsggft farrmiW'iwi 

?fg ggfa ^giRHig i Apararka on Yaj f 53 

3 g gt aft g^n cpgr gg?9w iwnifi *sgp fgg^jg 1 ggy^g: ggsragi 
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the marriage of the maternal uncle’s daughter but as declaring 
Sapindya relationship to the second degree in case of the 
issue of Pratiloma union. 

In spite of these laboured and ingenious attempts to 
explain away the Vedic texts upon which the usage rests, 
its prevalence from the earliest times is undeniable. 
Satapatha Brahmana which pertains to the Vajasaneyl 
Samhita has in I. viii. 3-6 a passage corresponding to the 
third text quoted above, and it has been thus rendered 
in S.B.E : 

Thus the separation (of the eater and the eaten) is effected 
in one and the same act : and hence from one and the same 
man spring both the enjoyer (the husband) and the enjoyee 
(wife) for now kinsfolk (jatyah) live sporting and 

rejoicing together, saying “In the fourth (or) third man 
(that is generation) we unite.” On this passage the 
commentator Harisvamin remarks : The Kanvas allow inter- 
marriage in such cases from the third generation ; the Kanva 
text of Sat. Br. reads — ‘In the third man we unite, in the 

fourth man we unite’ ; and the Saurastras from the fourth 

generation and also the Daksinatyas allow marriage with the 
daughters of the mother’s brother and with sons of the 
father’s sister. It would seem that the prohibition of 

marriage between near kinsfolk (Ap. Dh. Sutra II. xi. 15- I6) 1 
and the .avoidance of a spouse of the same Gotra or a Sapinda 
of one’s mother (Gobhila III. iv. 3-5) 2 were not firmly 
established. 3 

But since the age of the Kalpasutras disapproval of the 
practice has been frequently expressed. Thus Baudhayana, 

1 5 i i 

2 i i 

Cf. P aithinasi 5^ fasat 51 — which is the utmost limit 

according to the Smartas. In Vas.stha VIII ngtft Fr(i?5a}*a'. ijsuit 

• » ^ v 

prescribes the accepted rule. 

15-1366B 
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1. i. 18 et seq., showing the disagreement between Northern 
and Southern practices, mentions the instance of the 
marriage of the mother’s brother’s daughter and the father’s 
sister’s daughter as peculiar to the South and declares that 
a usage is valid in the country to which it is peculiar but 
reprehensible elsewhere. 1 But this principle of the validity 
of a local usage was not undisputed. Baudhayana himself 
cites the objection of Gautama and disapproves of both 
connections. 2 Smrti-candrika an early Southern digest makes 
a significant comment on this objection of Gautama and 
seeks to justify the practice of the South. 3 

The validity of local custom is upheld amongst the later 
Smrtikaras by Brhaspati in the section Prakirnaka xxvii. 
1 9 : Forbidden practices are found among the Southerners 
in the present day, (such as) matches with the maternal 
uncle’s daughter, inspite of the prohibited degree of relation- 
ship on the mother’s side (causing such unions to be illegal). 
Also in Chapter IV. xxvii and xxix he says : The time- 
honoured institutions of each country, caste and family 
should be preserved. The maternal uncle’s daughter is 
taken in marriage among the twice-born inhabitants of the 
South. 


1 I qlicfggqsfttig g? wtsrg 

ifa i creiTiTfT g*jg- 

aigfafa i Tctdgadwg gqjfa gtnfgciKfarg i m ^ i 

gSWTW I 

3 fcJTt grfawar g g i 

ggr gfalg*t*r — “fg’aigg. . . ■ • • g 'gpr ’ ?fcT ng, ^fsir- 

ghrag^Tg i fang fsrcgjfgrg€tgg*gTg gfarm gi^gfqgJiqfTgragggfa- 
qgfgfg i gg ^iigg fg«icifgfa g ifa ggtgqra?} i 

tig gufargirra fgg’ grg^f%^g^gtglggrejgfa r g g^gggqjg i 

— Samskara-kanda, pp. 199-200, 
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But against these stand the series of utterances of the 
authors of the versified Smrtis. Martu prescribes the 
penance Candrayana for marriages of this nature. 1 Such is 
the view of Usanas IX. 3, 4. 2 and also of Saiaiapa d 
Sumantu. prescribes the same expiation. 4 Paithinasi enjoins 
the avoidance of brides so related since they are sisters 
according to the sacred law. 5 

These Smrti texts are, however, construed by the Souther- 
ners as applying to the issue of Asura and other disapproved 
forms of marriage which do not sever the Sagotra and 
Sapinda relationship of a girl with her father’s family. 
They do not apply to the issue of Brahma and other ap- 
proved forms of marriage which effect such severance just 
like the institution of adoption. These texts are not, there- 
fore, altogether deprived of their scope or left without appli- 
cation. In support of this contention a passage from the 
Markandeya Purana is turned to account. 6 

To this contention the Northern exponents of ' the 
Dharma-sastras replied that there is no express word declar- 
es the cessation of Sapinda relationship in Brahma marriage. 
As for the severance from the father’s Gotra, Asura and 
other disapproved forms of marriage also cause it. Further 

whisft ^ i nrg^ urgxiTO jtsit n 

— Manu XI. 172. Also Usanas IX. 3-4. 
^ i xjfafidN gw ^ ^ g « 

3 fliaxifaT cdh ^ i ^xg i 

— in Vlr. Mit. 

4 ^xa i 

— in Vir Mit. 

5 ^i^i^ixt wri xngcrtjcn 

i — in Vlr Mit. 

m Vir. Mit 
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there are texts which negative the view that Sapinda relation- 
ship ceases in Brahma marriage. 3 The performance of the 
obsequies of the maternal grand-father is enjoined on the 
part of the issue of all marriages. The Putrika-putra, it 
may be pointed out, is regarded as continuing in the lineage 
of his maternal grand-father. 2 

Approval and disapproval of the usage have not been 
divided according to the province to which the writer be- 
longed. Kumarila Bhatta, although he flourished in the 
South, condemns the usage in clear and emphatic language. 8 
Apararka commenting on Yajnavalkya 1. 53 cites the authority 
of Vasistha and holds that a usage is valid if only it is 
not opposed to the Veda and should not simply as such be 
blindly followed. 4 Govindaraja the commentator of Manu 
who flourished about 1 050- 1 080 in the North says that the 
prohibition of marriage into the mother’s line pertains to the 
case of Putrika-putra. 6 Again he opines that its purport is 
the avoidance of the maternal uncle’s daughter begotten by 
niyoga. 6 Hemadri quotes a text of the Brahma-purana 
setting forth the Kali ban on this sort of union along with 
four other practices. 7 Upon this Kamalakara comments 

1 farm m ararflfi *rfa i faiSfamar asm i 

in Vir. Mit 

* ananaa^faai— aig: naaa: fa’s gfaaiiia: i farffa’g fag^reis^fawj 
fag: fag: i XVI. 23, 

3 Tantra-varttika — I. 3 ^HigaigriT SW gTfa’DTs.g; ^Sifrt i 

1 After citing Vasistha— ^wisifwgi: fWi’ug i ag: 

agfaftats^fa Irag i wfiroifawisfa i ftsrtg 

atagiw urereg i 

5 i aa: aifanrsfaau *rar. fasfaai 

i „ 

6 fltg^gftr faat^grnfaci*trgaigtira^’iifa: i 

7 faai’nig: ^fa’tn^ faaift i ftsnfafa: w 

— Cat Cinta. Parisesa-khanda, Ch. IV. 
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that the texts sanctioning such marriages referred to previous 
ages ; in the Kali age they are not valid. 3 

Maskari, the commentator of Gautama, thus disap- 
provingly remarks that the inference of a Vedic text in 
support was uncalled for seeing that matches of this sort 
originated from the desires of men. 2 Nrsimhaprasada which 
was compiled by Dalapati, a minister of Ahmad, the Nizam- 
shahi ruler of Devagiri (1490-1 508) or his son Burha ( 1 508- 
1 533), while dealing with the topic Kalivarjya in the section 
Samskarasara says that in reality marriage with the maternal 
uncle’s daughter being sanctioned by the Veda is not repre- 
hensible. 3 

Madhavacarya's position is ambiguous. As pointed out 
by MM Candrakanta Tarkalankara in his notes on Parasara- 
madhava, he approves of it in one place and disapproves of 
it in another. 4 

The Pauranic precedents of Aniruddha and Arjuna are set 
down by Mitramisra as violations of the sacred law but 
excusable on the ground formulated by Gautama. 5 But they 
are not to be imitated in later ages m which, as remarked 
long ago by Apastamba, the senses of men are weak. 6 And 


1 Jimt^ fqsstg; wgsrig cm^mr. faqif; qr4t ^ i 

?fa mfa a i fa gnwrfaqqifa i ami ^ «ng.— aafar qpqr 

aatuT i ^ ^ faw. qiqfafafacrr. i 

atarq qqfafcft: i 

3 q*gcpg ^trg^ctiqffam ggifafagcrai ^ i— i 

4 i«iqruqiiqt qi^t rpsrafat 4fafaqn- 

qtfaqfqiP’SfTgflcitiq i g ssgrqrc« wfafa^aar ^sig- 

rfa s*i^^nqqT*ire ?fa qraffacr wpgo *ifa?fa: i (A. S. B Edn., 

p. 474 — Parasara-madhava). ^PWclT I. 3. 5. c.^I^sE^T^ir^nTtTflPEWiaTfarr i 

5 fl^ciTrf i 

6 i fanfaqspi i II. xxvn. 4. 



118 


KAL1VARJYAS 


he further quotes a text to the effect that the deeds of the 
gods and sages are not to be attempted by men who are to do 
what is prescribed for them . 1 The BhagaVata also declares 
that like the fire which consumes everything persons of the 
highest spiritual power are not open to blame . 2 3 Mitra-misra is, 
therefore, clearly of opinion that this usage is a breach of the 
established marital rules as to prohibited degrees. And he 
supports himself by the authority of Brhaspati cited above 
and by Vyasa’s own condemnation of the practice as one 
that will come into vogue in the degenerate Kali age . 8 
Krsnam Bhatta in his note on the Nirnaya-sindhu says that 
Vedic texts no doubt support the usage and admits that the 
Pauranic precedents belong to the first part of the Kali age, 
but quotes verses to the effect that these irregular practices 
were prohibited at the end of the Asvamedha sacrifice 
performed by Janamejaya . 4 * * Damodara Bhatta says that the 
usage is sanctioned by Sruti, Smrti and the conduct of the 
worthy. 

By its prohibition the texts of Manu and the other law- 
givers are rendered applicable to the present Kali age. So he 
concludes by saying that although the practice has been 
elaborately defended by the author of the Candrika, by 
Madhava Bhatta, Somesvara and others, it was condemned 
by Prabhakara in his Tlka on Sastra-dipika. This usage 
clearly proves the persistence of custom even in the face of 
clear texts of law. Since the time of the codes it has been 
repeatedly cried down and yet it is so deeply rooted that 


1 3 ft q fa fa fg cw i «rrg§f ^3^3# i 

* fftesr *r ftera w i 

3 after aftef fascrom i qwt *r fanr i 

4 ftfanrofa i fararfa i 

rjnmf aptfsrcraSwrrft I But vide K. V. Text XIII where the reading 

is tTfl^fa I 
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nothing has been able to shake it. The Nambudris,\^ 
whom the practice obtains, are’ the highest class of Brahi 
in Malabar. 


Inter-caste Marriage 

In Vedic society there was considerable freedom in 
regard to inter-caste marital relations. Hypergamy or 
anufoma-marriage by the three upper castes was usual in 
the remotest times at least to a degree permitted by the 
Dharma-sutras . Paras}^ara-grhya-sutr& and Brhaddevata 
regard this as normal. A fsudra woman might marry a 
member of any of the four castes. Rules to the contrary 
( e.g ., Gobhila III. ii. 32) are for special reasons. Vatsa 
and Kavasa are reproached as sons of a Sudra and a Dasi 
respectively (Pane. Brah. xiv. 6. 6 and Ait. Brah.XI. 19. 1), 
which, however, proves the occurrence of these marriages. 
But a gradual stiffening of the prohibition against this kind 
of marriage is traceable from the earliest sacred literature. 
Marriages between members of the regenerate classes were 
common. Paras. Gr. S. 1. iv. 8-11 states the law thus 
Three (wives are allowed) to a Brahmin in accordance with 
the order of the castes Two to a Rajanya. One to a 
Vaisya. One Sudra wife, besides, to all according to some 
(teachers) without using mantras (at the ceremonies of 
wedding, etc.). Brhaddevata V. 79 shows that inter-marriage 
was normal between Brahmins and Ksatriyas. Syavasva, 
grand-son of the sage Atri, wanted to marry the daughter 
of King Rathavlti but was refused her hand till he became a 
sage himself. Possibly the three upper orders were kindred 
in blood. They participated in Vedic rites and sacrifices and 
pronounced Mantras. “Truly whoever sacrifices sacrifices 
after becoming a Brahmana, as it were. Let him 
therefore, begin it (that is Asvamedha) in spring’’ (Sat. Br. 
XIII. iv. 50. 3). He thus produces the Ksatra from out of 
the Brahmana, for from out of the priesthood the nobility is 
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produced (Sat. Br. Xll.vii.3.12). But marriage between an 
Arya and a Sudra woman was for pleasure and was regarded 
as reprehensible from an early date.’ 

Gobhila lays down rules (111. 2. 5. 2) to interdict the 
practice but these are for special reasons. Apastamba does 
not provide for hypergamy or its issue. An Aryan attached 
to a Sudra is to be banished. Co-habiting with her entails 
penance. The issue of such.a union are not to be invited 
to Sraddhas. Exchanging glances with a Sudra woman 
causes suspension of Vedic study. 2 According to Gautama 
the son by a Sudra wife, if serviceable to his father who has 
no other issue, should be maintained.'’ Baudhayana regards 
marriage with a Sudra and procreation on her as a sin calling 
for penance. It is a degrading sin or patamya. 4 Such a 
connection for twelve years reduces a man to Sudrahood. 6 
A night in the company of a dark-skinned wife is expiable 
by three years’ penance. 6 At the same time he sets forth 
the mode of division of the heritage amongst sons by wives 
of different castes 7 These passages hold in them the germs 
of the divergent views on inter-caste marriages found in 
later codes. Thus Manu III. 17 declares how such a union 

1 — Yaska’s Nirukta. 

2 Ap. Dh. S. H. 27. 6. 11.17. 21. 

*n? ijshi: i 1. 26. 7. th; fain «r$? qf%i- 

snsfarre; i 1.9 1 1 . i 

3 XXVIII. 40. sfar^w^Aifafafavn i 

4 11. i 55 

5 II, hi. 59 nfa strati fintafa: i 

I 

6 urifa qfa arena; ftwre; ; 

qrerrefai ^m-11. i- 59. 

7 II ii. 10. ifa ?srjsrfa star ?iirsifafa 

wm *!' fa«%r;sr II. i (2 

^ si'gw ^ i fa w^rr^T w^t wsfa I 
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degrades a Brahmin. 1 This sloka is taken by Kulluka to 
refer to the case of one who has no other issue than the Sudra 
wife's. Again his interdiction of the Sudra wife in III. 14 
has been taken as applying to a violation of the strict order 
in which marriages with women of lower castes should be 
contracted. 2 At the same time directions are given as to 
how such marriages should be contracted. 3 Further, giving 
the Brahmin son a preferential share, he divides the re- 
maining property amongst the issue of inter-caste marriages 
in the proportion 3 : 2 : 1 . Vasistha also disfavours the 
marriage of a 5udra wife. 4 He gives to the issue of such 
a marriage the lowest position and a share according to 
Manu’s proportion. According to the unpublished Usanas 
Dharmasutra Sec. IV, a Brahmin’s son by a Ksatriya or a 
Ksatriya’s by a Vaisya or a Vaisya’s by a 6udra belongs 
to the father’s caste (Jolly — Law and Custom, p. 1 36). Usanas 
Samhita (IV. 44-46) prescribes periods of asauca upon death 
of relatives of other castes. Another phase is represented 
by Vtsnu XVI. 2 according to which the issue of hypergamy 
belong to the mother’s caste. 3 Visnu Smrti while disapproving 
of the usage proves its prevalence (XVIII. 1 -40). 6 He works 

1 arepfit i sptfasii srerait’* fRPt i III. 17 

fimiag: i ii III. 15. 

^ n%: ii III. 16. 

* *r sfranrefiregfaprafa f? msf): i itjrI i III. 14. 

Kulluka on Manu III 14. 
Vide also mtifkim: *? ’ifiti: v ^ acresn^gpifaira^- 

'aia; i gsnslaraT f^i «fif — Medhatithi on III. 155. 

3 III. 12, III. 14. f%5iT^lin nspst i ^n*ra^j nmpiT^mr: 

qrotitsTO'. i sit: ww. i ^so ^rai » 

4 i <7? «r i 4 ir<3Twq: i n^cirefii: i 

vide Kane, p. 1 14. 5 ^il*IP3 I 

6 m urei’TO wriii i XXIV. I . 

•ajstr g ^ eRfaa I XXVI. 5. 

!6 — i%6B 
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out Manu’s principle of division with minuteness, according 
as the father is of a caste other than the Brahmana or as 
there are several sons or none at all of a particular caste and 
so on. The Sudra son never conduces to spiritual ends and 
is never allowed the whole property of his father. 

Gautama (generally held to be of an earlier date than 
most of the Dharmasutra-karas) is more favourable to the 
Ksatriya and Vaisya son (XXVIU. 35-38 Cj ■ Baudh. 
11. ii. 3-12). He lays down rules as to periods of mourning 
and performance of obsequies for .the issue of such 
marriages, 1 2 * and also the mode of division of the patrimony 
among them. 

Kautilya unlike Manu IX. 155 allows a share to the son 
of a man of the regenerate classes by a Sudra wife when 
sons of higher castes exist or one-third when there are none. 
He does not condemn inter-caste marriages. 1 ’ 

Although enumerating the issue of the union of different 
castes Yajnavalfyya declares himself strongly against mixed 
marriages with Sudras. J Sankha is even more emphatic in 
condemning such unions. 4 

1 Visnu XIX. 4 ^ tl.?i' XXII. 18. tratar 

i 21 . straw 

ttb; i XVIII straw ^33 gat afaaf arara saw i aa 

srra < ftga^g ; f)s'3n ; n^?3ifj i i smn asgigs: i 

2 <sng, wigai mwi, 

am ^sttga: i fstqntggfqnuT: i *trawwewg^g5*aiTS!: i 

jsgftfrsi: i g^rat qi fltgafga: i rnsraw g mraqigcftaflS! mwr i tissn 
ufai®: if W TO: ^weiafg): I Arthasastra, Chap 63 

J ftret % anw awwn uraqrafaafasu wrat. i 

i cpjta *m wig agrai sum i 

4 3ankha, IV. 6-8 For Brahmins, Ksatriyas, Vaisyas the wives 
are 3, 2 and I respectively. 9. ^ Wl4t fewmi i 

wi tret itgg*3 u 
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Katyayana like Safikha elaborates the topic of participa- 
tion by wives of different castes in the husband’ s sacred 
duties.’ The Samhita of Usanas deals with the question of 
impurity upon death as between persons related through 
mixed marriages. 1 2 Among the later law-givers Vyasa also 
opposes a marriage between a Sudra woman and a man 
of the regenerate classes.' 1 

Tamo holds that three days impurity ensues upon a 

Brahmin cohabiting with a Sudra. 1 * Paithlnasi regards the 
contraction of such a marriage as the opinion of some f 
Penance for it is laid down in Caturvimsati-matam 

(.137-1 39— Benares Sanskrit Series). The later commentators, 
and writers of digests are unanimous in prohibiting the 

inter -mixture of castes with the exception of Medhatithi, 6 and 
Vijnanesvara. 7 Mixed marriages are mentioned without 
disapproval by the Dayabhaga (Ch. IX), Smrti-candrika (II. 2. 

1 atalreia axftf*: gaaiff*?^ saxa: i sivxtfaaaa ga: i 

Hif •VIII- 6, 7. 

2 arex^ aft i qamiam snfcaii's axa^ixa: i 

VI. 39. qanfig tag- g ?it afa i ^5 a a ait tts wiwws 

ga: 1 VI. 44-5. 

3 gsaiar f% ^aajfcxwajx ax anaggata 1 a^i^aqifta: gat a sxftaxt 1 
’afaar fast wi ax ajfaai faaxi^ 1 a g aj^x feat: asm axaat g#aahnx 1 

Also II. 12. axaxa<qfg axaftg xiaai? 1 wixathg afam ; A’gx a^i ^snlaa 1 

4 axatt fa# asx ait wafa gaad 1 'aarax awam anawifa flat 1 

3 ^aadanw 'afaxnitfaax^avs — as^anax: ^xaaxaa atafa ax amaxai 
gaxggaxgaa, aagist uaxax tax# 1 

* On Manu III. 140. via?# a ais^x argaii: aa^arwia: axnna«i ■sxia- 
atsfn On III. 155. ^aiftaifa ^axggfncxaxg a afta: 1 a a smaaiatai- 
qftara^tg'aia: 1 aalssaix aamfaiax eaqxxi wax Hfafa^ja 1 

7 On Yaj. I. 56. axw gatgqx?^ amaxasg afaxre? a tsgi a«xg=gxax 
wafa 1 On 57. qa fata: am ?fa agafaanw anwnaxfaan T# ax axaiftamai 
agatrex 1 
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§ 8. 163-167), Viramitrodaya (p. 101 §2) and Madhavlya 
(Section 24). But the treatment is perhaps for completeness’ 
sake rather than as exposition of existing usage. Candesvara 
the author of Smrti-ratnakara in the Section on Householders 
upholds the ban on such unions. 

The prevalence of marriages between members of 
different castes down to the end of the first millennium is 
proved by many historical instances. Mr. Vaidya in his 
Mediaeval Hindu India points out such matrimonial 
connections in various princely families. The custom had 
been observed by Megasthenes who recorded that Brahmins 
were allowed to marry wives from the lower castes. 
(McCrindle — Megasthenes and Arrian, p. 86). In the first 
four centuries such cases are furnished by history. Bana the 
author of Harsacarita (in Ucchvasa I, p. 91), records that he 
had two parasava brothers — legitimate sons of a Brahmin 
by a Sudra wife. Harsavardhana himself (presumably a 
Vaisya King from his title Vardhana) married his daughter 
to a Ksatriya. In Kalidasa’s Malavikagnimitra the King’s 
brother of an inferior caste is appointed Governor of the 
Narmada region. 

The Mandasor inscription (Corpus Inscriptionem , Vol. Ill, 
pp. 152-154) shows that Raviklrti a Brahmin married 
Bhanugupta a Vaisya and had three sons by her, one of 
whom Abhayadatta was governor (Rajasthamya) of the 
Narmada province under Yasodharman. Dr. Fleet cites 
the Ghatotkacha cave inscription according to which 
Hastibhoja’s ancestor, a Brahmin, married conformably 
to the precepts of revelation and tradition a Ksatriya wife 
along with Brahmin wives, who bore him sons “given to 
the study of the Vedas.” Chacha, a Brahmin, who 
supplanted Agham Lohana of Brahmanabad, himself married 
the widow of Lohana although he degraded the Lohanas 
for their custom of widow-remarriage to the rank of Vaisyas. 
He also married the widow of Sahasi, a Sudra King of Sind 
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of Buddhistic faith, for political reasons (according to the 
Chachanama). Sometimes these marriages extended beyond 
the caste system as in the plastic period of Hindu social 
development. 

Thus although the Sakas of Ujjain were a foreign people, 
Rudradaman’s daughter was married to a Satavahana King just 
as Chandragupta married a Yavana princess. The Pallavas 
of Kanchl, though orthodox Ksatriyas, who boasted of their 
adherence to their duties as prescribed by the Sastras, 1 
contracted marriages with Sudra women. In the minor 
Himalayan states of the period marriages between Kunet wives 
and Brahmins and Ksatriyas were common. In the Aphsad 
grant of Adityasena (Corp . Ins., Vol. Ill, No. 42, p. 200) 
occur verses , 2 which would point to a case of Pratiloma 
marriage which the Smrtis are so careful to interdict . 3 

A Pratlhara inscription records that a Brahmana married a 
Brahmana as well as a Ksatriya woman and the issue respectively 
became Pandihara Brahmanas and Pandihara Ksatriyas. In 
trying to account for the dictum that in the Kali age there are 
only two castes — the first and the last — Mr. Vaidya opines that 
in the Northern, Southern and Eastern parts of India Ksatriyas 
contracted intercaste marriages, and came in consequence to 
be degraded. But it was not so in the middle country where 
pure Ksatriya families continued, which kept aloof from the 
mixed Ksatriyas, but as the commentators and digest-writers 
belonged to Southern India they imposed their own views 
on the rest of India, thus leading to the doctrine of the 
extinction of the Ksatriyas and Vaisyas in the Kali age . 4 

- 1 --sire 313 1 

3 But as according to ordinary grammar, means ‘gave 

away in marriage.’ 

4 The existence of all the four castes despite such texts as 

fiafa: has been judicially upheld — vide VII Moore’s 
Indian Appeals, p. 18. 
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Levirate 01 Niyoga 

From the provisions regarding Levirate found in almost 
ail the treatises on Dharma the prevalence of this custom m 
Hindu society may be legitimately inferred. It was connected 
with the primitive joint family system under which, along 
with the chattels of the deceased, the sonless widow also 
passed to the survivors. In a poor family a natural way 
of providing for her is to marry her to her brother-in-law 
but rich widows could not be treated like paupers and 
a temporary intercourse with a view to begetting of a son 
was provided, upon which she gained control over the estate 
which she retained till the son was of age. (C/. Manu 
IX. 146). 1 But from the very earliest times the attitude of 
writers on the sacred law has been divergent and since 
the age of the Sutras the practice has been a matter of 
dispute, the results of which can be traced in the later 
works on Adoption. Apastamba II. xxvii. 2-7 lays down 
that for the purpose of niyoga the wife is not to be made 
over to non-gentiles and says that the bride is given to 
the family. 2 And even appointment to a gentile is forbidden, 
according to him, in the present age owing to the weak- 
ness of men’s senses. T he hand of a gentile is also con- 
sidered as that of a stranger. Transgression of this principle 
leads to hell for both husband and wife. Reward in the 
next world due to obedience to the sacred law is preferable 
to offspring obtained by niyoga. Again in II. xiii. 3-9 he 
says that approaching a woman already married to another 

1 at faOTTS ^3*? ^ i i 

2 Many European scholars have tried to see m it polyandry and 
the communal marriage of primitive society but niyoga has prevailed 
amongst many races that did not know polyandry. Besides it need 
not have been due to polyandry which is referred to with repugnance 
by Apas. II. 27. 2-4 and by Brhaspati in the list of forbidden 
practices. 11.30,31. 
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or not duly married to oneself or belonging to another 
caste is reprehensible. 1 The son also becomes sinful. And 
there is besides a Brahmana text to the effect that the son 
belongs to the begetter. And a Vedic gat ha is also cited 
stating that the son belongs to the begetter in the next 
world and a husband knowing that makes the begetting 
of children by another useless for himself. Transgression 
of the law and violence were found amongst the ancient 
sages. They committed no sin owing to the greatness of 
their lustre. A man of later times, who seeing their deeds, 
follows them falls. 

According to the commentator Haradatta the Vedic 
gatha does not refer to or prevent the appointment of a 
eunuch’s wife or of a childless widow to a relation. And 
he cites the example of Satyavatl, the soil of Vicitravlrya, 
appointed to Vyasa. In such a case the offspring belongs 
to both the begetter and the husband. And this rule he 
deduces from Apas. Sr. S. I. ix. 7. 2 But Haradatta’s 
views, as pointed out in S. B. Eh, cannot be reconciled 
with the Sutras cited above which plainly forbid niyoga- 
The practice of niyoga was hedged in by restrictions from the 
outset. Gautama (XV11I. 4, 6, 12, 1 5 also XXVIII. 22-23), 
however, knows no ban. 3 And since he is generally regard- 
ed as posterior to Apastamba, his attitude would show 
that, whatever the stricter view, the practice continued. 
According to him the offspring is to be obtained from the 
husband’s younger brother or those connected through 

1 Cf. H15JT I qfasr *1*11 fagwt 

— Manu, IX 58. 

2 *jf<? fefacii fa *5 ft — Ap. Sr. S. 

’ Gaut.XXVlIl. 18-19 is construed by some to mean that a widow 
was only entitled to succeed if she raised up issue for her husband 
and hence her right is not personal but as guardian for her son. — 

Mit. 11. i. 88. 
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pinda, gotra or rsi or from one of the same caste. He 
refers to the opinion of some that from other than the 
husband’s younger brother offspring is not to be desired. 
In regard to the number of children to be thus obtained 
he allows considerable latitude. If more than two are 
begotten the excess belongs to the begetter except in case 
of an agreement to the contrary between the parties. If 
the husband be alive, however, whatever be the number, 
and even without such an agreement, he is entitled to all the 
issue. And this is so, even though the begetter be other than 
the husband’s brother. Gautama further lays down that 
when the husband is lost, the wife is to wait for six years 
and then to have recourse to appointment. 

Baudhayana (II. 2. 66-70) enjoins the practice of brahma- 
c arya — a chaste and- continent life for a year or, in case 
of inability to wait, for six months and thereafter permits 
appointment to the husband’s younger brother only if the 
wife be desirous of issue and not incapable of child-bearing 
through age or disease. 1 Elsewhere he cites the view of 
Aupajanghani, a former deary a, according to whom, of the 
twelve descriptions of sons, the aurasa or the son begotten 
by oneself on the legitimate wife is alone to be regarded 
as putra. 2 The Vedic gatha cited by Apastamba is as- 
cribed by him to the sage Aupajanghani who was asked 
by Yama whether the son belonged to the begetter or 
the owner of the soil and in ^ reply repeated the saying 
of the wise that the former was the case and later on 
before Janaka related the whole episode and added that 

1 rfacBt Wan (cm aiWIfanm— nif<K^urt) i 

m 

faW: «n?t i ] -ait ' tarraWi gangm [ gaW sWa feWasnn 

] [ m WfaWt a i nilgai a aks^n na- 

uw i m^iai aranisii urn a faqt n 

2 agT «nafa<9rf ft: > — 11. ii. 38. 
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he had since then grown jealous. The Arthasastra clearly 
sanctions niyoga (Chap. LXI, p. 159). 1 Menu’s views are 
divided on this question. In IX. 60-70 he first lays down the 
directions as to the observance of the practice and then 
condemns it as one not sanctioned by the Veda. The offspring 
is to be sought either from the husband’s younger brother or 
from a sapinda by a woman appointed properly by the 
guardians on her husband’s side in case of extinction of the 
line. 2 The intercourse is to be such as not to lead to affec- 
tionate relationship between the parties and the sons are to be 
limited in number to two at the utmost. For those versed in 
the law of niyoga, finding the purpose of levirate unfulfilled 
by the begetting of one son, approve of the raising of a 
second 3 son on women as in accord with Dharma. After 
laying down these specific directions, he says that there 
is no Vedic mantra countenancing it. 4 Medhadthi is puzzled 
over this dictum and he cites a Vedic verse. 5 The prohibi- 
tion of niyoga which follows immediately had, according 
to Dr. Jolly (pp. 121, 1 55), been tacked on to the detailed 
rules at a time when the practice had fallen into disuse. 
There is an analogy in Sloka lxxvi to Gautama’s rule as 

1 ssnm smsi? swa ••• at i 

* Areri^ favfli flirt fnatureiT fi i 

■sflifeK f? fflpiiflt aa? u^-1X. 64. 

?ii ffl^siflra: 33 flrenrragig t 

AimAflfrflrAW i — IX. 147. 

uigAAAi wreifat ststi^ra Anwr. i , 

■Aflhmfa fflgiBTai a at a! v — III. 173. 

s aa* #3 af%?: i 

Arfflf* ' fflAtJim flsjreit tnfareraft- n — IX. 61 . 

4 3 rflAtfl: UfArJ ' — IX. 65. 

Also Are tanraf fsflfrVj — IX 66. 

* flg a ffliTiffl flfl Ttffli aajj. rw 3 fl A’flts i Ala®?, g 

flit AT agm fflfl^A tAAH A Si' A Atfll AlW Rgveck'X. 40.-2.- 

17-I366B 
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to the period of waiting in the case of the unprovided wife 
separated from her husband. Nandana supplies the omis- 
sion by allowing remarriage, which however is disapproved 
by Medhatithi. The position of Manu in regard to Levirate 
is divided between approval and disapproval. He cannot 
ignore a practice deep-rooted in socjely, and hence has to 
make provisions for the issue of this kind of union in the 
law of inheritance (IX. 120, 146, 164). 1 At the same 
time his Puritanic bent would fain stop the practice. 2 This 
is a tendency that runs right across Manu’s whole treatise. 
Medhatithi frankly confesses the difficulty of reconciling the 
dicta of Manu on this subject/ Jayaswal explains Manu’s 
position as the necessary consequence of his resolve to fight 
the law of marital dissolution found in Kautilya and hence 
he is led to the denial of the old practice altogether. 

Directions as to niyoga contained in the older law-books 
are repeated in Vasistha, XVII. 14, 35, 56. He discusses 
who is competent after the husband to make the appointment 
or niyoga and in sec. 56, ordains that the father or brother of 
the sonless widow shall assemble the Gurus who taught or 
sacrificed (for her deceased husband) as well as his relatives 
and these shall appoint her. This procedure, it would seem, 
took about six months. YajnaVaUiya (I. 68-69) re-affiims the 

1 qffaig alsgrea a anfla: i 

stos fa«ro: sgaf?ra: v — 120. 

va rfT fa^tf to %g3a a i 

argaaira ii — 146. 

ire g 'taarais. frearri TOTg i 

aftaw fa am fa?- 1 ai ii — 164. 

* The whole purpose of Niyoga is repudiated in— 

a vflsfwftm: gac i 

to ft Ifarat surras ft g ii— IX. 181 . 

* apf}; atroT wfasgigiftfa a siqsr gj^afgstrna'fiaqm 

atataren: TOaufa a^fasrsfer on V, 163. 
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ancient law as to levitate 1 He does not, like Manu, restrict . 
the choice of the appointed to the husband’s younger brother 
but agrees with Gautama. In its original form niyoga was 
perhaps restricted to sonless widows (as suggested by Rg- 
Veda X.40 and Vasistha). Manu speaks of the appointment 
of the wife in IX. 161 but in his detailed directions he has 
in mind the widow only. Gautama refers to the appoint- 
ment of a wife but only as an appendix to the rules concern- 
ing the widow’s appointment. Manu and Baudhayana in 
defining the Ksetraja son speak of the niyoga of a wife. 

Niyoga was permitted by Sarikha-Likhita Dharma-sutra 
(Kane, p. 78). 2 * * * * * Narada in XII. 80, 86, 88 sets forth the 
law on this subject. He traces the need of authorisation by 
the relations of the widow failing which the issue is declared 
illegitimate and incapable of inheriting by the expounders 
of the Veda. He contemplates cases of appointment both 
to the elder and the younger brother. 

Brhaspati is perhaps the first among the law-givers ex- 
pressly to bring in the Kali age as the time of prohibition 
of the practice and by this means attempts to reconcile the 
apparent contradiction in Manu. 8 

Brahma-Purana also pronounces the Kali ban in a pas- 
sage quoted by Hemadri which, from the context, one would 
take as coming from the Aditya-purana. Baudhayana (ametri- 

1 gaanwm i arfNt 3 t 3?aif3aig u 

wag i *i?la fafa*T stw: Visits*? «ag is; u 

2 WKsg gSg fligji^*uicng m i 303=313 a ^ i 

— Sankha, XV. 13. 

f*r*rr4t agai faftrsr: ^?a?t3 g t wfitnwn: « 

a'frawfljjnpfii: 331: 1 g 3 t<ni *arr 11 

aaarai efifli: gar. 3?fgf«l": goaa; 1 a sgsni'sgai arn - sfaftarrai at: n 

—XXV. 12-14. 

8 ^SSlUl: 333^31? 33 Bisj affaa 331 ( 3iafl 3^ 3 fsffa *11^31131 li 
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cal smrti ?) cited in the Smrti-candrika has a prohibitive text, 1 
Katyayana prescribes a penance after niyoga and condemns 
connections for pleasure and not for the purpose of procuring 
issue for the husband. 2 3 

Bhatta Kumarila is clearly of opinion that niyoga was a 
breach of the sacred law. He does ' not acknowledge "its 
validity in former ages or its invalidity only in later ages. 
In reality a violation, it is justified only in the case of 
the spiritually strong and is dangerous for the weak. 0 
Asahaya’s commentary on Narada-Smrti which is not later 
than 750 A.D. since it speaks of Pataliputra (ruined in 
700) as still flourishing, says that niyoga and widow- 
marriage though permitted by the Dharma-Sastra are 
given up in actual practice. 4 

Visvarupa on YajnavaU^ya while nowhere quoting the 
Kalivarjya texts refutes the Smrtisaiigraha 5 6 and the opinion of 
Dharesvara which agrees with it. He allows niyoga to Sudras 
and to Ksatriya kings whose line is in danger of extinction 
while Mitaksara forbids it altogether. 

Medhatithi’s position partially indicated above is rather 
ambiguous. He also does not accept the fiction of Kali- 
'varjya. Thus on Manu 1.26 he comments 0 that inter- 
course with the husband’s younger brother is for women a 

1 fafaafFjfwr. fcisft i maim i 

* ftatatu qiq*r $arir[ ' fesrei ratg msfss crerau: i 

rnatii si R5ni rat si qaanRrai i fsi»5n qin q m wai i 

— Baneiji, Sis. 681-82. 

3 Tantravarttika, I. iii. 3. — IqiaTOlfq ••*Jre3iraig^5m*i mw* 

gjcmi<tqif6swiqraq aaft | -as? sfq i 

4 agra “'qqsr g%ai?ft ” timq “*i% irefstt — ” 

qjjpiiwumfq glqnme qfrsrag i 

• 5 mag nfwaig ^ i gsqfasufaatwt q«ft uwisam i 

6 q;<i faTim ratummsf ggrapum gmraatai mfr: i 
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violation of the sacred law but sanctioned under certain 
restrictions only. 

In illustrating Manu IV. 176 he says 1 : This is a fitter 
illustration. The duty of niyoga though prescribed by Smrti 
is not practised being deprecated by society. This sentence 
beais witness to the growing volume of public opinion 
against the old practice. 

Vijnanesvara, as already pointed out, is definitely opposed 
to it and, as his commentary is far from a speculative work, 
it may be taken to indicate the actual law of the times 2 . 
Commenting on II. 118 he cites from the Nighantukarika two 
verses declaring that niyoga is not for this age and remarks 
that it is resented by public opinion. 3 In his commentary 
on II. 128 he gives a detailed resume of Manu’s position 
regarding this usage and concludes that, the appointment of a 
married wife being altogether forbidden by the sage and not 
merely made optional, the appointment of the betrothed only 
is sanctioned by II. 1 29. 4 

Parijata, a work different from the well-known Madana- 
parijata ( contra I. L. R. 12 Calcutta 348 — Kane, p. 309) 
and quoted by Kalpataru and Mitaksara, prescribes niyoga 
and assigns the putative father's estate to the son born 
thereof. This is also the view of Dharesvara and Halayudha 
(cited in Smrti-sara — Kane, p. 296) according to whom the 
sonless widow not submitting to niyoga should be deprived 
of the estate. 

That the prohibition of niyoga, however, came to be 
the law of the land about this time is proved by evidence 
gathered from different sources. Thus a Saiigraha or work 

1 faqmw. wan fai%alsfa aflarsareais fara?) i 

2 On I. 68-9 — fetm arwm ... 

I 

s rrai fsrefuiwf sft ai i cwfsmawmtsfij *ra n 

4 faamaiT f5f^T^taa!T^ jjftwg a?ama«ina aisrare i 
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of compilation (Nighantukarika ?) cited by Smrticandrika gives 
these verses. 1 Smrti-Muktaphala, a widely used Deccanese 
digest by Vaidyanatha Diksita (quoting from Haradatta 
but not referring to Nirnayasindhu and hence dated 1600 A. D. 
according to Kane) holds that niyoga is altogether prohibited 
at present. 2 

It may be pointed out that a son born of niyoga came 
to be realised as of little spiritual service to the reputed 
father. As a rule niyoga cut off the natural relation between 
the begetter and his son but some writers (Baudhayana 
II. 2. 40-41 , Usanas, as quoted by Sankha-Likhita and Katya- 
yana) hold that the Ksetraja son presents funeral oblations 
both to his natural father and to his mother’s husband. 
Yajnavalkya II. 128 recognises the continuance of such a son 
in his natural family only when the begetter had no other 
son. Manu allows it as a result of a special contract between 
the two fathers (IX. 53) and Harita, where he had been 
begotten on a widow. Narada (XIII. 23) says that the Bijin 
or Doyamusyayana succeeds to half the property of each 
of his two fathers. 


Widow-remarriage 

Of the different usages banned in the Kali age the 
remarriage of widows has been a subject of the keenest 
controversy. At present the controversy is more or less 
academic in interest after the validation of the remarriage 
of Hindu widows by Act XV of 1856. The controversy 
has not, however, ceased since the opponents of the usage 
are still concerned to show that it is nowhere sanctioned 
by the sacred law and to prove that all the relevent texts 
bear out the proposition that only the remarriage of a 
betrothed girl is permitted. The advocates of the revival 

1 Vide note (3) on previous page. 

2 faqfriq?! fnnfafqfil I 
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of the usage, on the other side, not satisfied with the 
progress of the measure still resort to Sastraic disputation 
as the means of popularising it. A volume of literature 
has of late gathered round the subject. The present treat- 
ment, however, is purely historical, and seeks to show 
the origin and evolution of the prohibition. 

For Vedic support five texts are cited. — 1 RgVeda 
X. xl. 2 : Oh Aswins, where do you two stay during 
the night and day? What worshipper comes up before you 
in order to make offerings to you on the altar just as 
on the bed the widow turns towards herself her devara (her 
husband's brother or her second husband) and the wives 
of all men, their husbands? 

The meaning of detiara is disputed. According as 
the first or the second meaning is admitted, the passage 
would bear upon levirate or remarriage. Sayana’s comment 
favours the first meaning as also Swam! Dayananda’s in 
recent times. 

Rg Veda X. xviii. 8 : Oh Woman, you are lying 
beside this deceased husband; give him up and come unto 
the world of the living, agree to accept the wifehood of 
this Didhisu (one who wants to marry you) who holds 
you by the hand. This rendering is according to Say ana's 
commentary on the Yajurveda text. 2 The second line is, 
however, otherwise paraphrased by Sayana in RgVeda 3 which 

1 it'll usifafaci ift'tg: 1 

qffiir snjat fqqtq t'P ^ it'll n’Sit ii 

Cf. *Tift g q — Mahabharata Anusasana Parva. 

Ch. VIII. SI. 22. 

s i c 

Variant to underlined portion — ofjsiPraTifVre'njq i 

3 wuih^i wPnyrm fifVit: ( ) qua ufarf 
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would give another version Come, since you have resolved 
to follow in view of your wifehood to this husband who 
accepted your hand and gave you children. 1 The word Didhisu 
is here taken to mean “ one who got you with child.” 

Rg Veda 2 X. xviii. 7 : May these women who are not 
widows, who have good husbands and who are mothers 
enter with unguents and clarified butter ; without fear and 
without sorrow let them first go up into the dwelling (Wilson). 

Colebrooke accepting the reading (given in Raghu- 
nandana’s Suddhi-Tattva, Chap. 1) rendered it thus: Let 
these women not be widowed, good wives, adorned with 
collyrium, holding clarified butter, consign themselves to fire. 
Immortal, not childless, not husbandless, excellent, let them 
pass into fire whose original element is water. 

The two readings have been used respectively in 
support of widow-remarriage and Satl. 

Ath. Veda 3 XVIII. iii. 1 : Tait. Ar. VI. i. 3 : Oh 
mortal, this woman desiring the world of her husband and 
performing the time-honoured duty of a wife comes near 
you, who are dead; give her (leave to live in this world 
and to have) issue and wealth. 

Ath. Veda 1 IX. v. 27-29: She who, having married 
one, marries another offering the Pancaudana and Aja, they 

1 qfa ■mipsE a tifaitifa fafaqV uro fa wig: nsrej q<g; 

^a^Pta^ sfaa rfajjsj WKmf ti 

2 w snffafaw: sfasr*] i 

^ wn ^rtt^ swtfrtftfaflq n 

Variants to portions underlined. — ... 3ratiffa*TCT i 

* qfaatsf fa rrera at i 

sfaqj a tft n 

4 si qfa faatqia faatta»*t i q^faji a stqsi fa 4faa: i STttq 

afatt w^fa qfa; i ?faiqii5Qifa^ i 

I qfat fair® sat 3 nfat II 
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(she and her second husband) do not separate. The second 
husband dwells with the rewedded wife if he offers the Aja 
and Pahcaudana. 

These texts leaving out the disputed ones show that 
remarriage was not unknown to the Vedic social system. 
The word Gartaruh (Rg-Veda 1. cxxiv. 7) as explained 
by Yaska in his Niiukta 111. 5 may be noted. Also Rg- 
Veda VI. xlix. 8 furnishes evidence of remarriage in case 
the husband disappeared or was not heard of. (C/. 
Mahabharata III. lxx 26). 1 The word Vidhava though 
rather uncommon also occurs in a few places in Vedic 
literature. 2 Coming down to the writers on the sacred law 
both in aphorisms and verses, we notice sharp differences 
of opinion. Gautama in xviii. 15-17 prescribes terms of 
waiting for the wife of a husband gone abroad 3 . 

Baudhayana Dh. S. IV i. 17-18 describes some of the 
seven kinds of punarbhus but disapproves of them. At the 
same time in the case of a girl violated by force but not 
married, he recommends bestowal of her hand on another 
and in the case of a virgin married but not deflowered, 
he recommends remarriage in the Punarbhu process. 4 


1 feahi «Ttir i *i fttt ^ m m n 

— Maha., Vana, Ch. LXX, 31 26. 

2 Rg-Veda IV. 18 12, X. 40 2, Sat. Br III 7, Nirukta III. 5 

3 =|?winfsfinR5W i safat g 3i^si 

traffa snw’Hfu iww i 

4 qf? si i afq i 

qifa -to utit frr^ci ti: i sat i qfawtqi 

fafa-in ' — IV. i 16-18. 

The seven kinds are : qftSriT, SSS sftai, 

qggi ^f?t safavi : i sr sa?i ®r s to' qi i 

— Baudhayana cited in Vir.-mit., pp. 735-6. 
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Vasistha has similar provisions (XVII. 75-80).’ He 
allows marriage of the betrothed girl and also of the married 
where there has been no consummation. For the wives of 
husbands gone abroad, he recommends seeking the company 
of relations after waiting for some time. He defines punar- 
bhus as women who give up an impotent, fallen or insane 
husband and take to another, but such unions, according to 
him, are sinful. 1 2 Raghunandana in his Udvahatattva 
quotes a text purporting to be Vasistha’s which allows a 
gift afresh of a girl married to a defective or sagotra hus- 
band. 3 * In other words in certain cases of marital ineligibility 
the marriage is void. 

Unqualified condemnation of the usage is met with in 
Manu who in certain verses altogether repudiates widow- 
remarriage. The extant recension of his code is, as is well 
known, far from complete and consistent. It is marked 
by some obvious lacunae. He provides 'for the bestowal 
of the betrothed, at the same time he regards such practice 
as unworthy of the righteous’. The only exception is in 
the case of the bride for whom a price has been paid. If 
willing, she may be given to the betrothed husband’s 
brother 5 . The ideal of gift of a girl in marriage once for 


1 ^ ftmura qft qfi? i q ^ wtq%u fqjRq m i 

wi w af? q i si ii qifw? 

fw wwicn i si ^ Sira gs.ssiiumfq tl Readings: q^iira . 

A?<n . . si^? ... i 

2 qiwqfagiijirait— Ch. XVII. 
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all is stressed by him in many places 1 . For widows he 
prescribes a life of chastity and declares that spiritual wel- 
fare hereafter is not imperilled by failure to have sons. 2 
There cannot be progeny begotten by another or upon another’s 
wife, nor is a second husband anywhere prescribed 
for a chaste wife, he declares 3 . This rule, however, is 
opposed to both niyoga and remarriage in widowhood. But 
provisions for niyoga are made by the sage elsewhere. Two 
other cases also arise — long absence of the husband from 
home and his death. Compared with Vasistha’s rules in this 
behalf, Manu IX. sis. 75-78 appear a little disjointed. 
After prescribing the duty of a wife left provided by the 
husban^, he considers the case of a wife left without 
any provision and says : (Living by blameless work) 
she must wait for 8, 6 and 3 years respectively according 
as the husband is gone abroad on religious duty, for study 
or for pleasure. 4 But Manu is silent as to what is to be 
done after this period and the commentators disagree. 
According to Nandana remarriage is allowed but according 
to Medhatithi it is disallowed. Kulluka says that thereafter 
she should go out in search of the husband. Biihler’s note 
on IX. 76 may be noted in the connection. Kulluka quotes 
Vasistha in support of his view. 5 

Manu is emphatic in denying remarriage of widows. 6 
But IX. 175-176 repeat the views of Baudhayana and 

IX. 47. 

2 V. 157-162. 

3 *ii«qt«nn irapsh *! i *r ftcflipg i — 
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Vasistha. 1 These verses speak of both the sacrament and 
procreation and hence they are in harmony, according to 
the opponents of widow-remarriage, with the provisions for 
the husband’s younger brother marrying the betrothed bride 
of his deceased elder brother. 2 But it is to be noted that if 
betrothal is the promise to give a girl in marriage ( abhyanujna ), 
in that case, also remarriage is condemned by the law-giver in 
a passage already quoted (IX. 47). 

An express text distinguishing marriage (panigrahana) 
from betrothal is ascribed to Narada in the Smrti-candrika / 
These discrepancies are perhaps due to the incompleteness 
of the extant recension of Manu by Sumati Bhargava which 
contains much less than its full content of four thousand 
s lok.as. 

It may be pointed out that both Devanna Bhatta (Sm. C., 
p. 221) and Madhavacarya ascribed to Manu a s/oi^a just 
like Parasara s on remarriage in case of five kinds of 
mishaps. Only instead of ‘patau the word in it is ‘ tatha .’ 4 

The Mahabharata furnishes cases of widow-remarriage — 
for instance Arjuna’s marrying Ulupt, the widowed daughter 
of Iravan (son of Airavata) and having issue by her. Bhisma- 
parva, Ch. 90. Sis, 7-8; Adi-parva, Ch. 120, sis. 35-36 may 
be noted 5 in this connection. 

The strictness of Manu’s law of marriage contrasts 
with the provisions in the Arthasastra, Ch. Ill, which state 
the periods of waiting and permit remarriage with the 
husband’s younger brother or an agnate if the husband is 


1 *tt s-jt s; qftajm fsw si ^3^si i gs^sn e stoSs ’sam i 

sn scRsnsTnfq sr i qrswsu si n 

2 wt faira svsisT stst at qft: i areas farets feat fs^a tsa: ii IX .69. 

3 st’uis mw: fe festal: i asKfes ' aasi stasis i 

4 sa at safat sfts a qftt wt t q feast fevtst i 
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away for a long time. 1 Kautilya also provides for the 
abandonment of the husband in certain special cases (III. 2). 2 

But the Dharma law has always strained after a purer 
domestic life. Whether Manu’s extant code be an endea- 
vour to reassert the Brahmanic law exactly in the time of the 
Sunga dynasty (as held by Mr. Jayaswal, XV, C. W. Notes, 
p. ccc) or not, it is in its arrangement and doctrines much 
in advance of the earlier Dharmasutras of Gautama, 
Baudhayana and Apastamba. Y ajnava.lk.ya also aims at 
the same ideal. A widow remarried whether deflowered 
or not is, according to him, a wanton woman or svairini 
and her issue paunarbhavas . The woman who is faithful 
to her husband, alive or dead, he says, gains praise on earth 
and dwells with Uma hereafter. 3 He also enjoins that the 
husband of the punarbhu should repay the debts of her 
first consort (II. 51. Cf. Narada 1 20-24, Visnu VI. 30, 
Brhaspati II. 52). 

Narada who recast Manu’s Smrti and is exclusively 
concerned with vyavahara reproduces the older secular law 


1 Tjswaf’aaaraaimf wrntt: aqaaftat airamafi^asmsimr:, 

TOi«ifo<f sarat;, qrafaf%aT: fegai aaant i aqfafaf?at: fa»jg:, q< 

aaroaT ai ^Taa: i aat qaaraamra sgig: i aranuuftaia qqj*®- 
Hamr, qma qatai i Tragaq a i aamr aiqaT<? gita i 

€iq ax 'fpsi aaa fq% qftfqaiforosaaT at i aaifgareia waift 

qfrqftarraaagna qtfqrm’jpw as alamnarr^a, 4qc[aT i * * * aa;q ‘ 

irtfrerPteet aaa- fg*?a i atafqftat % aama sfa qftfcqa: i ftsqaifaa: 
qafaa^ at wt^i aa ^tafarawa, 4a?m aarai i am qfaala^ toi 
aig nanaa arf4rai waWi' atPreawmi' qj i aawitsfq afqqj f<ai ai i 

i qq qa aw. i 

3 atasi qxfa ax sf^rat aTafaifcqqt t aanifwaan afimwat: aftatjfq ai qfa: i 
III. ii. 

3 1 . 67. aaai at aai aa gaw: a^ai ga: i ai qfa faai aa4' anaa: 

a9a i aaatar aarar ar am: qraaa: ga: i 75. aa atafa at qat ai aragq- 
a^fa i a? «ftfa aaratfa a1a% ataai aa i 
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on the subject of marriage in Chapter XII. In verse 15, he 
says that after a year’s wait, the wife of an impotent man of 
certain descriptions shall procure another husband (19). 
For one incapable of procreation is unworthy of having a wife 
(24). For a bridegroom going abroad after a marriage, 
the wife is to wait for three monthly courses and then 
remarry. 1 He also defines the seven kinds of purtarbhus. 
In si. 1 07 he lays down the rule also found in Parasara and 
Vasistha as to remarriage. 2 This is found in a Jaina work 
of 1014 A. D. (Bhandarkar Report on 1884-87 [Bom. 1897], 
p. 16). The Smrti-candrika assigns to him a slo\a permitting 
remarriage of an undeflowered wife/ In 98-100 he repeats 
the terms of waiting as prescribed by Manu and Kautilya, 
8 and 4 years for a Brahmin wife with and without issue 
respectively, 6 and 3 for a Ksatriya, and 4 and 2 for a 
Vaisya. And in si. 101 he concludes thus : The above series 
of rules were laid down by the Creator of the world for those 
cases where a man disappeared. No offence attaches to a 
woman if she lives with another man thereafter. 

The main support of the case for widow-remarriage in 
the present age, however, is the text of Parasara the 
acknowledged law-giver of Kali (corresponding to Narada 
XII. 97 above). The Maskari-bhasya on Gautama quotes the 
same s/ofca as Brhaspati’s. Bhattojl Diksita in his commen- 
tary on Caturvimsatimatam (Ben. Skt. Series) says on the 
strength of this text that widow-remarriage is not prohibited. 
The word patau in the sloka being grammatically incorrect, 

1 ufa^ia a: hvst airg i <ftg gnfrrmKi hw i 

Also Sat at ap a (quoted by Madhava) and Laghu Satatapa — 

g err <?r i gsnfgfrr srrar?rqts?r#tg ii 
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orthodox Pandits read it as apatau that is, a husband not 
formally wedded but only betrothed, so that Parasara may 
be at one with Manu. But the peculiar form is an instance 
of archaic usage found elsewhere in Parasara (Ch. X, si. 
30) 1 and also in Narada (XII. 97). 

While allowing remarriage in these exceptional cases 
Parasara also subscribes to the high ideal of widowhood 
found in Manu. 2 In view of the Kalivarjya texts Parasara’s 
permission of remarriage is referred by orthodox Pandits to 
the first part of the Kali age. ( Vide note, p. 349, BangabasI 
Edn., of the XIX Smrtis). 

Katyayana, of the same age as Parasara, states the old 
law of remarriage but in a tone of disapproval. (N. Banerjee 
— Katyayana-mata-sangraha, 681-689). By remarriage he 
intends that of the betrothed not that of the formally wedded 
wife. 3 He makes out re-marriage as an offence calling for 
corporal punishment. 4 This rigour is a little strange beside 
his laxer provision that intercourse is permissible with a woman 
rescued from robbers or drowning, flood or famine, if she 
be not unwilling or with children or of a higher caste. 5 On 
remarriage his text is cited in the Srnrti-candrika and Parasara- 
bhasya. 6 He has also a s/o^q permitting the seeking of 

1 jtw w qtft i 

2 qi qift i 

t amqifba: n 

3 f% g q«r 1 1 ?rw i 

*t ctr ll in Smr. Can. 

4 waits ’lift i a qr wm gfti <qH?t i 
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s N Banerji — Katyayana-mata-sangraha — fst- 
fqgqiy 1 f*rar 3 t qifq quoting srai <33*1 1 p. 68 . 
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another husband by a woman whose husband is lost after 
espousing her. 1 He also holds the issue begotten by the 
second husband as clearly belonging to him. 2 3 

Inspite of the absence of exact chronology the gradual 
stiffening of the bar against the remarriage of girls once 
married is traceable with the progress of time. The earlier 
writers on sacred law excepting Vasistha enjoined that the 
husband of a twice-married girl and her issue should be 
excluded from obsequial feasts. The former is held by 
Vasistha to be a sinner. 2 Harlta-samhita quoted by 
Apararka declares a punarbhu and the wanton woman as 
fit to be regarded as Sudra-born. 4 Apastamba-samhita IX. 29 
(like Angiras) prescribes the penance candrayana for those 
who feed in feasts given on the first conception of a 
punarbhu ( Cj . Angiras 65) . 5 

Kasyapa (cited in the Smrti-candrika, p. 202 and by 
Haradatta on Apastamba II. 13. 2), after describing the 
seven kinds of Punarbhus, says that all these destroy the 
family like fire. 0 According to Jolly he was the first to 
extend the category of punarbhu to include girls whom their 
father had promised or intended to give in marriage to another 
person or whose mother was a punarbhu (Law and Custom, 
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p. 133). Asvalayana-smrti says that a widow married 
unknowingly should be abandoned and a penance performed. 1 

Brahma-pwana quoted by Apararka says that the house 
of a man remarrying a widow is always polluted. 2 But the 
same writer quotes some more texts which show that the 
usage was still in vogue. 3 The practice is altogether 
prohibited by Kratu . 4 

Sons other than the Legitimate and the Adopted 

Although the different varieties of sons mentioned by 
the sages, are nominally seventeen, really they make up 
only twelve kinds. Such is the view of Vasistha fCh. XVII) 
and Visnu (XV. I). 5 \/A ccordi ng to Deoa la (Dat. Can., p. 
36)*’ all these kinds are divisible into four~classes : *"|i) Be- 
gotten by oneselj, the legitimate, the maiden-born, the re- 
married woman’s son, the appointed daughter’s son ; 

1 fKi up? rights i 3 f ura urafaif «3i3^g t 

2 rwjsn a*? 5tf wijjji f% foam; i ft * * 

*?W g*rre*reqj twa gqu^ifa: i ssifwT m ^fmg5t a aras? qi?p?n i aa: qrafauh 

*rtt: 3f*T gif I Apararka, pp. 68-69 

3 3ft ar *fi<t 4 i wg: qfatfq i 

a fa gr arafayar ammmqqr ®p*n i »jq<g tfwatf *r#tm i?*r t’tNg i ansi 

qfg ftqi i 5 !: i «e?t 3i 33raaiT 3 Jtwflmfgffc: sfr*rm i Cited 
from Brahmapurana in Apararka, pp. 68-9. 

4 Kratu — Kalivarjya 3 ext II. 

The absolute indissolubility of the marital relation by the wife 
is inculcated in Bhagavata — X. Ch. 29, Si. 25 . 
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( ii ) begotten by another — the wife’s son, the secret-born son, 
the pregnant bride's son ; (iii) the son obtained — the dis- 
carded son, the self-given son ; ( it) ) the optional — the 
adopted, the artificial and the son bought. 

Among these the pre-eminence of the aurasa, i.e., the 
son of the body was assured from the beginning. He is the 
first in rank (C/. Manu IX. 166). 1 Such is the view of Visnu 
(XV. 2) and of Sankha-Likhita cited in Dayabhaga (XI. 1 . 31). 
The man himself is born as the son and the wife is called 
jay a for that reason (Manu IX. 8). This pre-eminence 
rested on the spiritual benefit rendered by him. He is 
specially qualified for the worship of the pitrs or manes, 
which is a cardinal duty of a Hindu dating from Vedic 
times. 2 The word puttra is construed so as to bring out this 
spiritual purpose.* 1 All religious acts are not one-sixteenth in 
value compared to having a son. 1 Procreation is one of the 
debts a man is born with (Manu VI. 35-3 7) 5 . The term puttra 
signified the real legitimate son — the primary sense in which it is 
to be understood as a general rule (Dat. Mim. VI. 28).° He is 
the heir and is under a duty to maintain the others. (Baudh. 
II. 2.3.33 ; Manu IX. 1 63). 1 Yas\a says a puttra is one that 

1 Manu — *1 i 3 ' 

1 Visnu — h uwnmn nw: 1 

2 mraw Rg-Veda, VI. 52. 4, VII. 35, 

X. 15. 

3 Harita — janti faw. ffhfiFtssnnfjq aTa: 1 <ra I aratt mum aana lfa 
«m; 1 
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1 Sankha-Likhita — srat q’aw sra?f%T*iT: 1 stegwiqjw quaf 
JiilPfi 1 (D. B„ XI 1,31). 

5 Vedic text . sjTW’ft ? I HTBRfaiFHqz ^ 5;i5?! i jjif ij 

n^rai qq qi Tait. Sam. VI. iii. 10. 5. 
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aids much or assists in old age or delivers from the hell 
called put. Manu speaks of the different worlds that a 
man gains through the birth of successive descendants (IX. 
137-1 38).' So also Vasistha XVII. 1-2, Visnu XV. 44 and 
Yajnavalkya I. 78. But the aurasa is not any son of the 
body but one begotten upon a wife of the same caste after an 
approved form of marriage. In other words he should be 
borne by a patni — a wife who associates in sacrifices and 
participates in religious merit. (Papini IV. 1.35)" ; also Mit. 

II. 1 . 3 and Vlr. Mit. text, p. 55). 15 Virginhood is essential 
to the status of patni. No punarbhu can be such (Yaj. 1. 52 
and 67).' The widow’s right to inherit is made to rest on 
this status in Dayabhaga IX 1 . 48. 5 The quality of the 
marriage depends upon the quality of the marriage-rites c 
(Baudh. 1. ix. 17; Manu 111. 42 also 37-38; Yap 1.58-59). 
Wives secured for a present (of a bull and a cow as in Arsa) 
or bought for a price or Sulka are deprecated. (C/. Manu 

III. 53). Baudhayana holds the father of such a bride to be 

1 qrwRi sw «i siwnttfcf fewi 
i D.B. XI 1.31. 

Yajnavalkya — Hlfa: gtnftwpita*: I qWTOtfl 
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guilty of the sin of child-selling.’ Asura, Raksasa and 
Paisaca forms are disapproved by Manu (III. 41) but not 
Gandharva to the same degree (III. 24-26). 2 The wife married 
in the Brahma form is preferred as the heir to those in 
Asura and other disapproved forms of marriage (Vlr. Mit 
text, p. 35). 3 

These ideas which upheld the pre-eminence of the aurasa 
also lay at the root of the disapproval and the ultimate 
elimination of the other kinds of sons. The subsidiary or 
substituted sons are to be thought of failing the legitimate 
sons. So say Manu and Atri 1 Again subsidiary sons are 
not indispensable for spiritual weal (Manu V. 159)." All 
these sons, however, are • pronounced heirs of their fathers 
who have no real legitimate sons ; but should a real legiti- 
mate son be afterwards born, they have no right of primo- 
geniture (Dayabhaga X. 7).° 

The Saudra or the son by a Sudra wife disappeared 
by degrees with the repudiation of inter-caste marriage 
particularly with a Sudra woman ( vide Sec. Inter-caste Mar- 
riage). The aurasa is defined in Baudhayana and Apa- 
stamba as a son begotten by oneself on a wife of the same 

1 cfitcii ht •tiTt sat hrataft i si si m straws- 

sift ?t i 9 sa^Nt i stst rwfsifeqstRStr. i 

I. XI. 20-21. 
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caste married with religious rites (which might not include 
the Sudra even when inter-caste marriage prevailed). 1 And 
this usage of mixed marriages came to be restricted early in 
the Dharma-sastras. Manu (111. 17 and III. 14) shows how 
different stages of intercourse with a Sudra woman caused 
one’s fall " He and Yajnavalkya totally prohibit it. As 
already pointed out caste became an element in the wife’s 
gaining the status of a paint / (Manu XI. 166; Vasistha 

XVII. 13; Yaj II. 228). 

In Yaj. 11. 137 direction is given as to how the patrimony 
is to be divided with the son of a Sudra wife. 1 Atri (191) 
says that a woman of a lower caste becomes impure on 
conceiving through a man of a higher caste and becomes 
pure when she is delivered/ 1 3 4 A text of Devala cited in 
Ujjvala (Apas. Dh S., page 235) s howstne share to be given 
to a son born of a wife lower in caste. 1 6 ’ Brhaspali cited in 
the Ujjvala says that a Sudra-born son is not entitled to a share 
of the land. 7 The son of a wife belonging to an inferior tribe 
or espoused in a -disapproved form of marriage is an aurasa 
son for secular purposes though he be worthless in a spiritual 
view. 

The elimination of the maiden’s son (kariina) and the 
pregnant bride’s son (s ahodhaja) followed from the institu- 
tion of early marriage. The highest eligibility of a girl as 

1 fafftnuT jpifl grniifaf i 

’naifiraiWtwV. i Ap. Dh. S. II. 13. 1-2. 

2 Already cited in § on Inter-caste Marriage. 

3 Cf Ap Dh. S. ll.xiii 3-4. ^ i 
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a bride is laid down in many texts including Gobhila-grhya 
sutra, 1 2 3 where, however, for ‘naked’ ( nagniJ^a ), the opposite 
reading ( a-nagnika ) is also met with 

The sahodhaja, the \setraja and the gudhaja sons were 
checked by certain ideas which date from a very early period. 
Discussions began in Vedic times as to who should be con- 
sidered their true father, and whether Sons of these kinds had 
their place in society. Thus Baudh Dh. S II. 2. 34 cites: 
Now O Janaka, I jealously watch my wife though I did not 
do it formerly. Apastamba, 11. 13. 6 holds that the 
son is of the progenitor only.' Vasistha, XVII. 8. 9, records 
the dispute as to whether the son begotten by another 
belongs to the begetter or the husband of the woman and he 
concludes that he belongs to the former. ' So also Manu, in 
IX. 32, refers to the difference of opinion 4 He says that the 
ancient sages held sons like the ksetraja to be capable of 
performing the obsequies (IX . 1 80) 5 6 But with his stricter 
ideas he holds them to belong to their begetter (IX. 1 8 1 ). b 
These other sons are called by him "contemptible and 
conducive to little spiritual benefit (IX. 161).' 

Besides, niyoga and widow-remarriage and promiscuity 
which resulted in \setraja and paunarbhava sons were 
steadily discountenanced by the writers of the Smrtis since 
the time of Apastamba. In reference to these ancient 
usages, the sage declares that practices opposed to the sacred 
law should not be followed (11. 13. 9; II. 27. 4). 

1 gfwt 3 [Read. g — Satyabrata Samasrami’s Edn. 
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The reward in the next world resulting from the observance 
of the rules imposed by the sacred law is preferable to the 
offspring obtained in this manner. A text cited in Dat. 
Mim., 1. 64, p. 30, says : The sons made in various ways by 
the ancient sages, powerless modern people are not 
competent to make now.’ 

Brhaspati (Digest V, p. 337) : The appointed wife’s 
son is condemned by good men ; and so are the son of the 
twice married woman, the son of an unmarried one, the 
son received with a pregnant wife and the secretly-born son 
of an adulterous wife. 

Parasara holds that the son of the appointed wife 
belongs to her husband and not to the begetter, so also 
the secretly-born son of the wife and the son of 
the widow. 1 2 He sanctions the twice-married woman’s son 
by implication by his text on widow-remarriage (IV. 26). 
As the lawgiver of the Kali age he recognises four kinds 
of sons — the legitimate, the wife’s son, the son given and the 
son made. 3 According to Nanda Pandita the term k.setraja 
is an adjective and, therefore, according to Dat. Mim., 
Sec. 1, p.. 68, the wife's son is in effect barred out by him. 

Saunaka quoted in Devananda Bhatta’s(?) Dattaka- 
candrika, Sec. I, p. 9 and also in Dat. Mim., p. 30, admits 
only two kinds of sons in the present age. 4 

The five remaining descriptions of sons are neither sons of 
the body nor the wife’s sons. The kfita or the son bought 
is akin to the datta or the son gifted except that a price is paid 
for the transfer of power over him from his natural father to 
the father by purchase The kririma and the svayamdatta 

1 tsm: i era aifurffactai sr?; i 

2 sqi iA HCt’sffi i €<ft ^ i 
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are both sui -juris and not under their parents’ power, the 
former being adopted on the adopter’s proposal and the 
latter upon his own offer. The apaviddha is a foundling, 
incapable of giving or withholding consent, and is adopted 
without any such. The dattaka is a sacramental son since 
according to Manu the ceremony of adoption is in its effect 
like that of marriage. The libations of water which accom- 
pany the gift of a son are a rite enjoined or vidhana (accord- 
ing to the Smrti-candrikd — Vyavaharakhanda, II, p. 609) 
and dharma according to Visvarupa (on Yaj. II. 1434) and 
essential according to Raghunandana 1 And this rite com- 
pletely severs the son from his natural ancestors to whom 
he no longer offers oblations and completely affiliates him 
to the adopter’s family (Manu IX. I42). 2 3 

These archaic varieties of sons had to fight hard to 
maintain their places in the face of disapproval expressed 
from a very early age. Yaska (Nirukta III. 3) declares 
against a son other than that of the body. 5 The transfer of 
dominion followed from the father’s power of sale over his 
children. This power, however, was never undisputed. 
Thus the Nirukta (111. 4) says that the power of gift, sale or 
abandonment extends over women not over the man (the 
male child) ; also over the latter, according to some, from 
the instance of Sunahsepha. 4 This power was deduced 
from the view of marriage not as a sacrament but as a 
purchase for sulka or consideration. 

Although Gautama (xxxviii. 32) and Baudhayana (II. 20.3 1 
and VII. 5) mention the son given, Apastamba (II. 13. 10) 
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opposes the view that there could be a gift or sale of 
the issue 1 . 

The opposite view is Vasistha’s (Chap. XVII). He also, 
like Yaska, supports the case of the sons bought and self- 
given by the precedent of Sunahsepha. 2 Most of the sages 
include the five sons by adoption together with the twice- 
married wife’s son in the second of the two groups into which 
sons are divided. They are regarded as bandhus or 
members of the gotra but not as heirs. 

Of these five kinds the datlaka was preferred as a 
sacramental son ; hence he stands third in the list of 
Gautama, Baudhayana and Manu, and also of Brhaspati 
who closely follows Manu. Vasistha,. who holds marriage 
to be a contract and the father to have the power of gift 
and sale over the son, assigns to the dattal^a the 
eighth place ; so also Visnu. Apastamba who denies such 
power to the father and is opposed to the institution of 
subsidiary sons omits the dattaka altogether. According 
to him (11. 13. 6) the son is the progenitor’s. Kautilya 
with his secular outlook places the appointed daughter js 
son next to "the aurasa as also Devala. Yajnavalkya’s 
list agrees with Kautilya’s except in that the sahodha and 
the apaviddha are relegated by him to the lowest position . 
This was probably because the two varieties had become 
in his time almost obsolete and were so regarded by the 
law of the Royal Courts. 

This is also suggested by Brhaspati ’s text : “ One alone, 
namely, the son of the body, is declared to be the owner 
of the wealth left by the father, the appointed daughter is 
equal to him. But the other sons shall only be maintained. 
The son given, the deserted son, the son purchased, the 


1 flraifqafnfatiqrerei wnitfrafi i Ch. XV. 

I l Ch. XVII. 

20-13663 
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son made and the son by a Sudra wife — these, if pure 
by class and of irreproachable conduct, are held in the 
middle degree of estimation.” “ The position of the 
dattaka,’’ says Mr. Jayaswal', “ inspite of the Manava laws, 
in actual life had not improved. VT his explains the attitude 
of Devala, Narada and Yama (cited in the Digest, Vol. 
II, pp. 331-2).” it seems that ‘‘in the later Gupta time, 
Juristic opinion ultimately crystallised in favour of the 
higher position for the dattaka son as advocated by the 
Manava code, for Brhaspati gives him that position. 
Katyayana is not quoted to prove a contrary opinion.” A 
tendency is noticeable from this period onward to favour 
the dattaka. After Brhaspati and Katyayana, the compilers 
of the digests from VisvarGpa and Vijiianesvara to Mitra- 
misra stick to the order given by Manu and re-affirmed 
by Brhaspati and disregard Yajnavalkya altogether. The 
different view of Jlmutavahana (D.B. X.7) 1 is discarded by 
Jagannatha and other later commentators who represent the 
changed attitude of the public mind in Bengal. 2 

The gradual rise of the dattaka to pre-eminence is seen 
also in connection with the twofold division of sons. In 
Gautama’s terms the two classes are the inheritors and 
the bearers of the names of both the gottas. s According 
to Manu (IX. 158-160) the classes are designated ‘ heirs to 
collaterals ’ or ‘no heirs to them ’ (bandhu-dayadah and 
abandhu-dayadah). The same principle of division is ad- 
mitted by Kautilya (III. 7. 60). 3 4 The principle is not recog- 

1 g ^ ifirai-’gera- 

gsro 4troHfl*nTOi 

(jfftatswfJT 5 !: i * * * * ’sfK^iqs: «r n fqaquiw. fttqj qarjiwfa 

3 Mayne — 7th Edn., p. 216. 

■ 3 fwcroiai: afawTw: i 

«4atra: =5r qiaiq: i arm: i 
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nised by Baudhayana, Visnu and Yajnavalkya. The 
collateral succession is opened to the datta\a and \rtrima 
by Manu and also by Brhaspati who calls the son bought 
and the son found, along with these, inheriting sons or 
ri^thabhajah . This limitation on the inheriting capacity of 
the son given was removed by degrees by the commenta- 
tors outside Bengal. Asahaya (cited in the Vivada-ratnakara, 
p. 544) includes him in the first class against Narada upon 
whose text he wrote his commentary. 1 Visvarupa (on Yaj. 
11. 136) upholds Manu’s views. The Mitaksara (1. xi. 30- 
35) refuses to recognise Manu’s distinction and explains it 
in a way as based on differences in merit amongst sons. 2 
He is followed in this interpretation by the commentators 
who come after him. 

In the Parasara-madhava, Harita’s view is rejected and 
the Madana-parijata upholds the order given in the SubodhinI 
on the Mitaksara. 3 The Viramitrodaya upon a review of the 
authorities holds their conflict to be due to local customs 
or differences in caste among the sons. 4 5 6 The Sarasvatl- 
vilasa reckons the datta\a as the fourth in order. 1 ' In the 
Dattaka-candrika which is most likely a digest of a very 
late date and of doubtful authenticity the conflict between 
the sages as to the dattal^a being an heir to the collaterals 
or not is held to be reconcilable on the principle of his 
having or lacking merit.® 


1 i am?!: gaj^siTHit i 

2 On Yaj. fl. 135, mat 

i 

3 Par. madh. (Setlur, p. 330) § 52, Mad. par. (Setlur, p. 521). 

* Vir. Mit. (pp. 618-621). 

5 Sar. Vil. (Setlur, p. 161). 

6 ct«n TTRWRug'ffi 

(p. 37). 
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The gradual elimination of the subsidiary sons not merely 
by the force of Smrti texts but through changes in social 
usages and public opinion may be traced in the commen- 
taries and digests. The commentators of Manu (Medhatithi, 
Govindaraja and Kulluka) do not admit the restriction of 
the sage’s authority in regard to the different varieties of 
sons. 1 Jlmutavahana also accepts the supreme authority 
of Manu on the strength of Brhaspati’s text (D. B. Xlb 6. 16). 
He deals with the twelve kinds of sons and citesyDevala’s 
text on the respective shares of legitimate and subsidiary. 
sons and re conciles it with Manu on the principle of 
superiority or inferiority in caste. '^Both Jlmutavahana and 
Vijnanesvara may be taken to have been expositors 
of the actual law, and not speculators. The latter evidently 
recognises the twelve varieties of sons as still in vogue in 
his age. He is the first to notice the circumstances in which 
the wife’s son turns into a son of two fathers (Sec. X — 
Colebrooke). He is aware of the prohibition of appointment. 
But this may refer to compulsory appointment since his 
dissent is from Dharesvara who held a widow to be entitled 
to inherit her husband’s property if only she agreed to 
appointment. Apararl^a is the first to notice Saunaka’s 

text admitting only two kinds of sons in the Kali Age. 
“It is to be noted that the prohibitions in the Kali 
age as cited by him are not found in all copies of his 
work,’’ says G. Sarkar (p. 106). 2 3 But these prohibitions 
gain increasing recognition evidently from this age onward. 
Devananda omits the topic of distribution of heritage amongst 
sons of different tribes and among secondary sons other than 
the dattaka and between the appointed daughter and her 

1 Medhatithi — end of 1 0th Cent. Govindaraja — I I th Cent. Kul- 

luka — 13th Cent. 

3 “ e.g , not in Skt. College MS. Copy ".—This statement is not 

correct — the Skt. College MS. (examined by the writer) has the quota- 
tion in question. 
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son as uselessly swelling the size of the work, since these 
usages should no longer be followed. Candesvara’s Vivada- 
ratnakara — a Mithila treatise of the first half of the four- 
teenth century remarks no change in regard to the twelve 
kinds of sons Visvesvara of the latter half of the same 
century in his Subodhinl holds Vijnanesvara as confusing 
current and obsolete usages in this connection. 

Madhavacarya in his Vyavahara-madhava remarks that 
the law relating to different kinds of secondary sons and 
their rights prevailed in former ages and has no force in the 
present age although he deals with the topic in full as also 
with the distribution of heritage amongst sons of different 
tribes. He cites an anonymous text on the Kali prohibition 
on this point/ In the commentary on Parasara he takes 
the four kinds of sons as illustrative and suggestive of the 
twelve kinds. On the strength of Aditya Purana he refers 
widow-remarriage to previous ages although Parasara _is 
known to be the law-giver of the present age. 

The Vivada-cintamani of Vacaspati Misra — a Mithila 
treatise ( 1450-1470 A.D.) — indicates no change in regard to the 
varieties of sonship. Raghunandana in his Dayatattva while 
abridging the Dayabhaga treatment of the twelve kinds of 
sons holds inter-marriage and the institution of having sons 
other than the dattaka and aurasa to be obsolete. Kamala- 
kara's Vivadatandava treats of the primary and secondary 
sons but regards only two kinds as permissible on the autho- 
rity of the Aditya-purana. He remarks that the puttrika- 
puttra is equal to the son of the body. The son bought, 
the self-given son, and the son made are similar to the son 
given and all these six are recognised in the persent age by 
virtue of Brhaspatis text. He discusses also the rights of a 
Sudra son although he refuses to consider the distribution of 
property amongst sons of different tribes. (Sanskrit College 

1 qfrw. i fwi i wh >j«st*i 
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MS. copy. p. 122). In the Nirnaya-sindhu he opines that 
failing the aurasa, his son and his grandson, the eleven other 
kinds are competent to perform the s raddha. But elsewhere 
in the same work he says that sons other than the given 
and the lawfully begotten are forbidden. 

Nllakantha’s Vyavahara-mayukha (Ch. IV, Sec. iv, p. 41) 
deals with partition amongst sons of different tribes but in 
citing Yajnavalkya's text on the twelve kinds he adds that 
the secondary sons other than the legitimate and the given 
are to be avoided in this age. 

The Vlramitrodaya of the Benares School does not defer 
to the authority of the Kalivarjya text so far as to hold any 
kind of son as obsolete, although it considers unequal dis- 
tribution amongst sons as a practice to be avoided. 

Nanda Pandita in his gloss on the Visnu-Smrti minutely 
describes ten kinds of sons and their relative rights. Yet 
in the Dattaka-mimamsa he cites Brhaspati’s and Saunaka’s 
text on the validity of only two kinds of sons. The son 
made, according to him, is included in the son adopted 
since the former also is admitted by Parasara. He regards 
the wife's son as inadmissible. 1 But in Chapter IV, secs 64-74, 
he deals with the son of a twice-married woman. 2 

His writings, therefore, point to a difference between sastraic 
prohibition and actual usage. Balambhatta also follows 
Madhava in holding only two varieties as lawful, and refers 
the Mitaksara exposition to former ages. But the puttriJ^a- 
puttra is admitted by this writer on the ground that Manu 
does not mention him as a secondary son. Dharma-sindhu 

agrees with the view of the validity of only two kinds. 

\ 

In the Kaustubha, it is said, a third kind also, namely 

1 sfiwsief wenjTW’ufflfff i (p. 31) 

viot ^nfvtq^ri, ftauf ^ gmSirt, n i 

(Dat. Mim., pp. 75 , 76.) 
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the self-given, is permissible in this age, and only nine 
are prohibited. Jagannatha’s Vivada-bharigarnava cites the 
Aditya-purana and yet treats of the twelve kinds in order 
to complete that part of the book as well as for the use 
of those who not having seen such prohibitory texts admit 
the other kinds of sons. The practice of appointment in 
the country of Odra is due to ignorance of these prohibitions, 
according to him. 

According to G. Sastri, the restriction of sons to only 
two varieties in the present age rests on the texts of 
Saunaka and Brhaspati and the Brhannaradiya and Aditya 
Puranas. But there are other texts not noticed by the 
learned writer such as the passage in the Smrtyarthasara. 
In what light the prohibition has been regarded in the 
digests appears from the above resume. The ancient modes 
of filiation, however, show, persistence in some varieties in 
disregard of the authorities and the digests. The history 
of Kulinism in Bengal proves the practical recognition of 
the wife’s son and the secretly born son. Even before 
Act XV of 1 856 the remarriage of widows under custom 
in certain ranks of society necessarily tended to legitimise 
the twice-married woman’s son. {Vide § Legal Bearing 
of Kalivarjyas) 


The Preferential Share of the Eldest Son 

The awgrd of the preferential share (jyesthamsa or 
uddhara) to the eldest son or brother is a usage closely 
connected with primogeniture under which the eldest son 
is the sole heir subject to the maintenance of his younger 
brothers. Traces of both are found in the Vedas. Primo- 
geniture, according to Dr. SarvadhikarT, was the settled 
law of succession in ancient India (Tagore Law Lectures 
1880, p. 176). Macdonell and Keith in the Vedic Index 
opine that it is clear from the Taittirlya Samhita that 
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the eldest son was usually preferred ; perhaps this was 
also the case after the father’s death. There are evidences 
both of unequal distribution amongst sons by the father and 
of his nominating any one son to succeed him at his 
pleasure. 1 The position of the primogenitus was covetable 
as appears from Rg-Veda IV. 17. 1 1 which speaks of Indra 
as such and as the enjoyer of all riches and divider of 
all properties. “He officiates at the sacrifice. Then the 
gods admitted Indra ’s right of primogeniture and leadership. 
He who *has such a knowledge is acknowledged as the 
first-born and leader. All his relations agree as to his 
right to the leadership.” 2 Sunahsepha is described as 
agreeing to be adopted as son by Visvamitra if only he 
was made the first-born. Primogeniture, in the opinion 
of Dr. Sarvadhikarl, was weakened by polygamy — the 
espousal of wives of different ages and castes who bore 
sons whose status varied according to both these circums- 
tances. It seems that ideas of equitable distribution among 
the sons bore upon the law of primogeniture from the 
earliest times. The ancient institution followed from the 
Patriarchal system under which the father ruled the family 
as a King his subjects, a teacher his pupils, or as a 
lord his slaves. 3 And on the father’s death the eldest 
son as the heir stepped into his place as the head of 
the family and maintained the younger sons. This view 
is embodied in Gautama xxviii. 3, Apastamba II. 14. 6, 
Manu IX. 105-110, Mahabharata Anusasana Parva, Chaps. 


1 Pancavimsa Brahmana, XVI. 4 4 
5atapatha Brahmana, V. iv. 2. 8 

^r: i Ait Br IV. 25. 


a Narada, I. 32-42. 
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105-17 and Narada XIII. 5 l . Apastamba is, however, opposed 
to unequal division and he says (II. 13. 12) that the 
father should please the eldest with some choice portion 
of his wealth. 2 

This pre-eminence of the eldest son, according to another 
and perhaps later view, rested on fitness and higher 
capacity on which ground it may pass to a younger son, 
for the fortune of the family depends on ability. Such 
is the view of Baudhayana (II. 2. 13) but he goes further 
and holds that if the son of a lower tribe possesses the 
requisite qualifications he should have the share of the 
eldest. 3 

Another principle also intervened, Viz., that seniority was 
to be determined by the caste of the mother amongst sons 
born of mothers of different castes. Such is the view of 
Vasistha (XVII), Manu (IX. 149-153) and Narada (XIII. 13). 4 

In the case of the father’s loss of sanity and his incapacity 
to manage the family property, the eldest son may take over 


1 Gaut : ^ 3T TcTCW fa^Trt I 

Apas . ^ St l I ng: 

i 

Manu— 5 ?? s oq g facii i Hqragqsftqgrish fan* even i 

^ Mahabh. — h ' s qt iftrerai s 4 cti^r nfiret?ra?[ i 

i Anu. P., Ch. 105 , SI. 17 . 

3 flg: i ^nifq cnura is fs^q- 

i 'qwtfq * * i 

fa q4tgm vnfiw: i II. xiv 1 1 -1 4. qqnrifa mi s nfafaai i Il.xili. 12. 
s gmqw fa $qm vrai wqfa i (13) 

s mf sisi i ( 12 ) 

4 Vas— nfa srefxrafkqlsurg gw. gwt ^ ?isj 

gn: nsfanT faw§ft*i i Also Manu IX. 156 — ft snai: 
gqr l l = Narada, XIII. 13 . 
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the management. According to Harlta (IV. 3) this is so, 
if the father is decrepit (or * improvident ’ , according to 
another reading), absent or ill. 5arikha-Likhita, quoted in 
the Mitaksara on Yaj. II. 115, hold the same view. 1 

The eldest son has many privileges such as salutation, 
incapability of being given in adoption, competency to 
perform obsequies, etc., all which show that he is the natural 
head of the family after the father’s demise. But this 
position was lost, according to Manu IX. 213, Mahabharata 
Anu. Parva 105.7, if he cheated the younger brother. 2 * 
According to the great epic, he cannot take anything of the 
common family-property without compensation to the 
brothers . B 

But the power of the cadets increased by degrees. This 
followed from the equal right of disposition over the property 
descended from the grandfather. (Visnu XVII. 2 ; Yaj. 

II. 121). 

Besides, we find that the mode of partition according to 
the ancient law-makers provided for graded shares according 
to seniority among the sons. 4 5 6 

From inheritance of the whole, the share of the eldest came 
to be specified and restricted to a definite portion. According 
to Gautama (xxviii. 5-8) the eldest should receive one- 
twentieth as his preferential share together with a prescribed 
division of the cattle, the middle-most also has his defined 
quota and so also the youngest.® These details point to an 

1 'srenft fqah: ftqnqOmnrt wf Oreftatafa tfa i 

* *ft fafafjsft’cr gfigg; i Traffic *r. i 

Also Ap. Dh. S„ 11. 14,15 — w^tsfq rrewf fsjfa i 
Manu IX. 213 — ?rfr?ra: i wTOtnra 

fsnpf[55^ I Corr. to Mahabh. Anu. P. 105. 7. 

5 Manu IX. 214 — ^rr^r 
i 

* Tait. Sam., II. v. 2, 7, 
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agricultural state of society and the distribution of possessions 
suited to it. In regard to property obtained by other pursuits 
the shares are arithmetically calculated. Gautama (xxviii 9) 
and Manu (ix 11 2) lay down this rule. 1 The intermediate 
sons have the share of the middle-most (si. 113). In 
Vasistha (Chap, xvii) the eldest is allowed two shares of cows 
and horses. 2 Manu further says that the son of the first wife 
though junior in years should have a bull to mark the honour 
due to him, and the first son of each wife is to have an 
inferior kind of bull according to the mother’s status. As 
already pointed out, the right of primogeniture was disputed 
in early times as also the father’s power of unequal division. 
Apastamba II. 14. 7 speaks of the reservation of share for 
the eldest as a local custom, the general rule being equality 
of shares amongst brothers. 8 The latter was particularly the 
rule when the partition occurred after the father’s death. 

Further the father’s power of unequal division was res- 
tricted to his self-acquisition, ancestral property being subject 
to the general rule of equal distribution (Gautama xxviii, 
Visnu xvii. 1 , 2). 4 The unequal distribution in favour of 
the eldest son though disapproved by the early law-makers 
did not soon disappear. In the Artha-sastra (Ch. 63), which 
is a treatise of positive law, the right of the first-born to an 
extra chattel is allowed. Kautilya approves of the rule in 
view of the 'duties to the pitrs that fell to the eldest son. 5 

1 Manu— fat I aatsf TOTO gffeRI 

i Also 1 56 — 3 sirm: to' gm: i ir 

vtSkftnt i 

1 wjai toto i 8 gror aim: arof wfa i 

1 Visnu — fast %r to i qawt aif Pwi- 
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If Manu’s extant samhita be later than Kautilya, as is held 
by Mr. Jayaswal, we find in him a continuation of the 
older law which, being based on express Vedic text, he is 
reluctant to do away with. But he shows his own inclina- 
tion by whittling down the eldest son’s share and making 
it exceptional. 1 

Yajnavalkya further develops the principle of equal 
division (II. 116-1 19). 2 Here the award of the ' preferential 
share to the eldest son is one among three possible alter- 
natives — the decision depending on the father’s pleasure 
And in divisions after the father’s death, even this conces- 
sion disappears, according to Yajnavalkya, for then equality 
becomes the rule. The provision of graduated shares for 
sons born of mothers of different tribes is however retained 
by Yajnavalkya (II. 128). 

This dispute as to the validity of the preferential share 
is settled by the Smrti-sangraha by means of a text (K. V. 
Text I) which prohibits it in the present age. Apararka 
does not know any Kali prohibition against jyesthamsa. 
Vijnanesvara, however, repeatedly describes the usage as dis- 
liked by people. 3 He remarks (on Yaj. II. 1 16) that the un- 
equal division relates to the father’s self-acquisition in regard 
to which he is quite free. Apastamba’s sutras are cited and 
it is argued that according to that sage the preferential share 
though favoured by some was disapproved by the sage 
himself, and wholly forbidden. Vijnanesvara further says 
(on Yaj. II. 127) that the prohibition of unequal division 

1 I npntai I 

Manu IX. 1 15 with which may be read sis. 1 15-1 17. V»RH>n- 
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applies also to property appropriated by the sons and dis- 
covered after partition which has to be equally divided. 
Devananda criticises the Mitaksara view that the preferen- 
tial share was resented by people . 1 On the contrary, he 
holds that people favour the award of a larger share to the 
meritorious eldest son . 2 The Vframitrodaya comments that 
the Mitaksara is wrong in regarding this usage as not based 
on the Veda, since in that case it would not have been valid 
in any age or required to be prohibited in the Kali age . 8 


The Conception of the Kali Age 

The Prohibitions in the Kali Age cover some practices 
which even in Vedic times were considered of questionable 
propriety or disputed worthiness such as soma-selling, or 
cow- killing or the use of liquor in sacrifices, together with a 
certain number in regard to which the note of disapproval 
is sounded in the Dharmasutras and Samhitas (like niyoga 
or widow-remarriage or marriage with the maternal uncle’s 
daughter) as also some banned for the first time by the 
Kalivarjya texts (such as suicide from pious motives or Agni- 
hotra or perpetual studentship or Vanaprastha). In regard 


Wtlfw l But elsewhere (Vyavahara Kanda, 

pp. 621-2) Devananda wntes 3 !pT 

nmsfl -?ira samifw- 

2 So also remarks Madana-parijata • S3 ^ sfaffatqmpraa 

I p. 647. 
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to the third of these classes only it is evident that the prohi- 
bitions have reference to the Kali age and they arose with 
that limitation as to time stamped on them. But it is not 
so in regard to the other two. It may not be amiss to inquire 
how far back the prohibitions expressly on the ground of 
Kali age can be traced. The division of time into the 
declining cycle of Krta, Treta, Dvapara and Kali is not a 
concept clearly met with in early Vedic literature. The 
names, no doubt, occur but they generally designate throws 
at dice. Sat. Br. V. iv. 4-6 : He then throws the five dice 
into his hand with (Vaj. Sam. X. 28) ‘Dominant thou art ; 
may these five regions of thine prosper ’ — now that one, the 
Kali, is indeed dominant over the (other) dice, for that one 
dominates over all the dice ; therefore he says, ‘ Dominant 
thou art ; may these five regions of thine prosper,’ for there 
are indeed, five regions, and all the regions he thereby causes 
to prosper for him (Macdonell and Keith). The terms 
Pusya, Dvapara, Kharva and Krta to signify the four ages 
occur in Sadvimsa Brah. V. 6 and the word Dvapara in 
Gopatha Brah. I. i. 28. In Aitareya Brah. VII. 15. 4 in des- 
cribing the merits of exertion, 1 the terms are applied to differ- 
ent attitudes thus : Lying down, he is Kali ; rousing himself, 
he is Dvapara ; getting up, he is Treta and moving, Krta. 
Cf. Manu IX. 301-2 where the King in his different 
moods towards his subjects is called after the four names. 2 

In Gautama whose work is held to be the earliest of the 
extant Dharmasutras the idea of the degenerate later age 
finds expression in Chap. I. 3 On the word Sahasam (rash- 
ness or violence) Maskari’s comment furnishes instances 
such as mixed marriage, etc. 

1 sramt vrafri i i 

3 Mahabharata — Udyoga-parva. Ch 132, si 17; Santi Parva, 
Ch. 21, si. 29. 
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In the time of Gautama, Biihler remarks, Kaliyuga was 
not a definite period of calculated duration but the Iron 
Age of Sin opposed to happier times when Justice dwelt on 
earth (S. B. E.). This idea of his own age being a later 
fallen age occurs more than once in Apastamba and becomes 
more definite. In I. v. 4 he remarks that no sages are born 
in these later times owing to violation of the rules of conduct. 
In reference to sons like the twice-married woman’s or the 
adopted son or the son bought he admits that such usage 
was no doubt seen among the ancients as also acts of 
violence but these were breaches of the sacred law and 
owing to their great power they incurred no sin, but a later- 
born man acting in imitation thereof falls into _sin. J Niyoga 
is not permitted, he says, owing to the weakness of men’s 
senses. 2 The concept of Kali as a definite epoch of calculated 
duration in the cosmic cycle is met with in Manu Ch. I. 70-71 . 
Thus Kali becomes a period of 1200 celestial years, i.e., 
1200 X 360 terrestrial years. 8 In Matsya Purana Ch. 142.27,31 
the duration is 40 lakhs instead of 4. The sage also declares 
that the sacred law varies from age to age (1.85-86), owing 
to the diminution in men’s powers in the succeeding ages. 
Brhaspati xxv. 13: In the ages, Krta, Treta and Dvapara, 
men were endowed with devotion and sacred knowledge ; 
in the (present) Kali age, a decrease of power has been 
ordained for the human race. 4 

Gloomy and elaborate forecasts of the Kali age occur in 


jpptrc: II. xiii. 7-9 

2 II. 27-4. fajifaqjnt i 
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the Mahabharata. 1 The Great War is said to have taken 
place in the transition from Dvapara to Kali — Adi-parva 
II. 13. Again the Kuru King Duryodhana is said to be an 
embodiment of Kali (Ibid. Ixvii. 87-8). Kali possessed Nala 
(Vanaparva lix. 9) and he won at dice. Elsewhere Kali is 
described as possessing the Asuras (Vana. xciv. 12). 

A marked feature of the Kali age is the decline of 
Vedic rites. This idea, embodied in the accounts given in 
the Great Epic, recurs in the other Puranas. 2 

The prohibition of Vedic rites and practices in the 
Kalivarjya texts was the necessary consequence of the con- 
ditions described in these passages which are reproduced in 
the Puranas, e.g., in the Matsya Purana which has many 
links with the Mahabharata and Harivamsa (Ch. 144) as also 
in Ch. 58. 6 of Vayu Purana — a comparatively early Purana 
(between 5th and 8th century). 3 Kurma — a late Purana — 
echoes the same statement in I. 29. 4 

These passages argue a decay of the social order and 
the scheme of life that had obtained in earlier ages and 
clearly point to the conditions which necessitated modi- 
fications and recession of the rules of .conduct laid down 
in the Dharmasutras. The prohibitions of A gnihotra, ini- 
tiation into Satras, cow-sacrifice, and in part of the Horse- 
sacrifice, the Royal sacrifice and the restrictions on student- 
ship, Vanaprastha and Sannyasa were the outcome of 
these conditions. 

1 Vana Parva, Ch. 149, si. 34— HStwfM I Also 

si. 37; also Ch. 188, si. 32 i Also si. 33 , 

also Ch. 190, Us. 26,29: Santi P , Ch. 91.8 a-Jt ftsn srare 

i ^ ^i5u jmrafft— Ibid., Ch. 231 , si. 68 

2 Matsya P., Ch 144, Si. 17; also Ch. 166 Mil 

i 

3 Ch. 58, sl„6 , and si. 64. vsrt. i 

1 ct<?r i I. 29.5. 

wprara s^cTsftssf tow i I, 29.23. 
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The Authority of Samaya-dharma and Pur ana 

A fundamental question in regard to the prohibitions in 
the Kali age is the source and basis of their authority. 
It is evident from the foregoing treatment that many of 
the practices banned rest on express Vedic texts and where 
expressions of disapproval occur regarding any they are 
balanced by other passages which sanction and approve of 
them. The Dharmasutras and the metrical Smrtis reveal 
similar conflict in regard to certain practices. The Kali- 
varjya texts comprise some verses of the sages forbidding 
certain practices in the Kali age, some from the Puranas, 
(Brahma, Adi, Garuda, Aditya and Brhannaradiya) but the 
longest passages (in Srldhara and Devanna Bhatta) which 
string together the prohibitions and on which the Aditya 
and Brhannaradiya Texts seem to be moulded (as shown 
by remarkable verbal similarity and their emergence at a 
subsequent date) are anonymous and they conclude with 
the dictum that the prohibitions rest on convention made 
in the beginning of Kali by the wise whose conventions 
are authoritative like the Vedas. 1 

It seems, therefore, that the conflict of texts and doubts 
as to whether these practices should be discontinued were 
meant finally to be set at rest by these conventions and 
Pauranic texts. The question, therefore, inevitably arises 
whether injunctions in the Sruti and Smrti can be restricted 
by conventions or Puranas — in other words, what is the 
relative authority of the several divisions of the Dharma- 
s'astras. G. Sarkar-Sastri (Adoption, p. 107) says: But 
there is no authority for the proposition that any rule clearly 
and unmistakably propounded by the sasiras may be 
abrogated in the way in which those persons (the Parisad 

1 i K. V. Text VI. 

«»mifa wiii i K. V. Text XI. 

22— !3$6B. 
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or assembly of Brahmanas learned in law) are said to 
have done. It is not necessary to traverse the large ques- 
tion often discussed in Mimamsa treatises of the sources 
or proofs ( pramanas ) of Dharma. In connection with the 
Kalivarjyas the ground is narrow, viz., the authority of 
conventions and Pur anas. 

* 

The authority of samayas, i.e., conventions, was recog- 
nised by the early Dharmasutras. These were decisions 
either of learned assemblies or of lay bodies. Sarvadhikari 
at page 1 1 6 says : ‘ ‘ These were rules which could not be 

said to be founded upon divine injunctions, but had grown 
out of the customs of the times for the better regula- 
lation of social affairs. The legal relation between man 
and man, as is sometimes said, arises out of mutual 
agreement or is deduced from approved usages ” Thus 
Apas. Dh. S. in its first sutra indicating the scope and 
purpose of the work says t 1 Hence, therefore, we shall 
explain the sacred duties arising from practices based 
on conventions ; and in the next sutra : Authority 
is a convention made by those learned in the sacred 
law 2 and also the Vedas. Haradatta gives the traditional 
interpretation. The expletive fca) translated as ‘also’ 
is for emphasis, says Haradatta, for the Vedas are 
the main authority in regard to what is or is not duty. 
He brings this dictum into line with Gautama The Veda 
is the source of the sacred law and the recollection and 
conduct of the knowers of the Veda (as in Manu 
II. b).” And he adds that though we may not get at the 
invisible ( apratyafysa ) Vedas it is inferred that Manu and 
the others had them. For Apastamba himself says that their 
lost texts are inferred from actual application. 4 Haradatta 

1 wa: i 

J iwm tara i 3 tat afaat =a arfMtf i 

4 snirotniT faawtTFWsmar: Jtahriag’fM i I. xii. 10. 
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explains Where, as in marriage with the father’s or mother’s 
sister’s daughter, the impulse is derived from pleasure, 
there no sastra or lost text is inferred, the pleasure itself 
being sufficient to account for the impulse. In I.xx. 6-7 
(Chapter on Dharma) Apastamba says : Righteousness and un- 
righteousness do not stalk over the earth saying ‘ Here we 
are,’ neither the gods nor the fathers declare “This is Dharma 
and this is not.’’ 1 What being done the Aryas praise is 
the sacred duty and what they blame is unrighteousness. 
The word Aryas means the twice-born of approved con- 
duct, according to Haradatta. Vasistha also emphasises the 
importance of decisions of those learned in traividya. There 
can be no doubt that what men versed in the sacred 
law, who have grown aged in the study of traioidya, declare 
as the law is such in regard to purity and expiation. 
The Vedas being silent Manu declared the laws governing 
different lands, tribes and castes (Ch. I). 2 

In the light of these sutras the expression ‘conventions 
of the knowers of the sacred law’ means something more 
than rules contained in the Smrlis, it means a decision of 
learned assemblies. 

According to Mr. jayaswal this source of sacred law 
was ignored by the later Dharmasutras. The samaya - 
source which was the main in Apastamba disappears in the 
later Sutras. The laws had already been settled and no 
need of the samayas remained In place of the samaya 
we get Smrti, i.e., literature takes the place of the living 
organism. But that it did not altogether disappear is proved 
by passages m the metrical Smrtis. Custom and social 
conduct were determined by consultations and discussions 
among the learned (Manu and Yajnavalkya). 

1 ^ ^ tfrn v 3i«n: fssmm sTjfat s tpjff q 

i 

2 ?! i qcH ^ H Asm. i 
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Samaya is defined in Narada X. 1 : The aggregate 
of the rules settled amongst heretics, followers of the Veda 
(Naigamas) and others is called samaya (compact or es- 
tablished usage). He also points out the possibility of the 
modification of the sacred law to suit custom 

I. 40 : When it is impossible to act up to the precepts 
of sacred law, it becomes necessary to adopt a method 
founded on reasoning, because custom decides everything 
and over-rules the sacred law. 

According to Asahaya, Custom is shown to be superior to 
the sacred law (e.g., in the case of widow-remarriage and 
niyoga ). He quotes a verse to the effect that immemorial 
usages of every province which have been handed down 
from generation to generation can never be overruled by 
a rule of sacred law. 

Katyayana, Ch. 29, si. 12, suggests that among the 
lawgivers also decisions were reached by means of delibera- 
tion and exchange of opinions. 1 And that at such assemblies 
the rule of majority obtained may be argued from certain 
texts. 2 

Brhaspali likewise refers to the authority of samaya in 
xxvii. 24 . Such customs as are not opposed to the laws 
of particular countries and castes or other corporatihns every 
King should confirm in accordance with the sacred law 
after consulting the law-books. 

The authority of Puranas as a source of Dharma or 
the sacred law though traceable from an early period in 
the history of Dharmasastra has varied in different ages. 
In Chand. Upan. J {Ch. VII. 2) Purana with Itihasa is 
spoken of as the fifth of the Vedas. C/. Gautama xi. 

2 faftvt hthtcj a?r ijirem i giami^s g v* i 

Gobhila 111. 149 in Smrti Samuccaya (Anandasrama Pubn.). 
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19, ! Vayu Purana 1 2 and Yajnavalkya 1. in. It is clear that the 
origin of Purana goes back to Vedic times but this root 
cannot be recovered and is buried under the luxuriant growth 
of later times. 

Bhavisyapurana is cited as an authority by Apastamba. 
Apas. Dh. S I xix. 13 supports by a Purana text 
the propriety of eating food offered by anybody without 
previous arrangement or appointment. In 1. xxix. 7 he 
supports the slaying of an assailant by the same authority 
and in II. xxii. 3-4 he recommends a life of continence. 
Cf. Manu V. 159 cited on p. 148. 

These three texts commend practices and usages for- 
bidden in the Kali age as is found in the sections on Sudra- 
cooked food, the slaying of an aggressor and the life of celibacy 
(whether as. Brahmacarins or Yatis). 3 Hence a curious case 
of conflict between ancient and recent Puranas arises, which 
militates against consistency and continuity between Puranas 
old and new. 

But the authority of the Purana is next to the Veda 
and Smrti (revelation and recollection) which are the primary 
sources of the sacred law. Cf. Harita I. 25. 4 Indeed Manu 
and the other law-givers do not mention the Purana as a 
source of Dharma (see II. 6-10). Further Vyasa in s/ofca 15 
sets forth the comparative authority of the three sources 
to the effect that in case of a conflict between Sruti, 
Smrti and Purana the authority of the first prevails and 
in a ' conflict between the other two, Smrti is of greater 

1 hkhis i 

2 1 Cf. Visnu cited m Smrti-candrika, 

Saniskara Kanda, p. 4 — IV”’ ffMwt vm: Sift I TOftfotTfr 

frjfn: I 

3 Cited on p. 61 (0 and p. 105 (in) above. 

* fanw i ft*ft uafirtfr: i 

Harita, 1. 25. _ 
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force.’ jaimini’s aphorisms do not consider the Puranas as 
sources of the sacred law. The recognition of Puranas as 
a source of the sacred law is only qualified as remarked 
by Sulapani. 2 

The Puranas are not authorities in law ; they may be 
received in explanation or illustration not in proof, remarks 
Prof. Wilson in the Introduction to Visnupurana. 

Puranas are ancient records of certain usages and as 
such they are fit to be consulted, whenever a question as 
to such usages occurs. Again sometimes some Puranas 
reproduce Smrti texts and in so far as a Purana contains 
such reproduction it may be regarded as a different reading 
of some particular Smrti to which it corresponds, remarks 
K. L. Sarkar. 

The discrepancies in the enumerations of the Puranas 
are sought to be reconciled m the Vframitrodaya and 
their authority established (Panbhasaprakasa, p. 12). The 
Upapuranas also, it holds to be as authoritative as the main 
Puranas (p. 14) 

The Kalivarjyas furnish the last instance in which the 
institution of samaya or convention was called into play to 
determine the lules of conduct. But it was an institution 
the authority of which had come to be much weakened 
since the time of the Dharmasutras and this explains the 
reluctance shown by Digest-writers after Devanna Bhatta to 
invoke its authority and their reliance on the texts of the 
Puranas to support the Prohibitions in the Kali age. On a 
comparison of the passages it will be evident that the Purana 
texts (Adi, Aditya or Brhannaradiya), which make their 
appearance in the digests later than the Madana-parijata, agree 
remarkably in their wording with the anonymous samaya- 
dharma passages cited by Sridhara and Devanna Bhatta. 


1 ?ra?ingTHBifH ^ gniHrafa 'wt hhihw i 
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Raghunandana’s Adityapurana passage has the same con- 
cluding lines as the Smrti-Candrika Text XI and his 
Brhannaradiya passage closes with the same words as the 
passage in Sridhara (K. V. Text VI). The iteration of the 
authority of samaya-clharma in these Purana texts seems 
to be gratuitous, for precepts in the Puranas according to 
the orthodox view do not require such support. 

These coincidences could not have been accidental. 
The consensus of scholarly opinion regards Agnipurana 
as a compilation of texts on a variety of subjects taken 
from standard works dealing with them and its date 
is taken to be 9th century A C The Devala-smrti 
quoted by Vijnanesvara is evidently a work different 
fro m the Devala-smrti included in the Smrti-samuccaya 
(published by the Anandasram Press) and the opening lines 
of the latter prove that it was composed in the beginning 
of the 1 Oth century at a time when r epeated attacks of the 
Mahomedans necessitated provisions for the recla mation of 
ravished women and kidnapped males Apararka quotes 
a number of passages from both Adi- and Adityapurana 
among which the Kalivarjya texts do not appear. Aditya- 
purana cannot be traced in these days and if Adipurana be 
the same as Brahmapurana, it does not contain the fCali- 
varjya passage ascribed to it. Verses from Brahmapurana 
are cited in land-grants of 5th century A. D., but the work 
has undergone interpolations as shown by the reference to 
the Konarka temple erected in 1241 A. C. Garudapurana is 
clearly later than Parasara-smrti, the rules of which it recapi- 
tulates (Ch 107 — Purvardha). 

These circumstances point to one conclusion that the 
Pauranic passages in question were interpolated into Adi or 
Adityapurana after the time of Sridhara and Devanna Bhatta 
and that the Brhannaradiyapurana, a minor Purana, was a 
work posterior to these digests. 

1 D. R, Bhandarfcar in The Calcutta Review, October, 1933. 
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G. Sarkar-3astri goes so far as to assert that the authority 
attached to the Puranas dates from the time of Madhavacarya 
(1 4th century) on account of the designation which he gives 
to him self in the prefaces to his Parasara-bhasya and Vyava- 
hara-madhava, viz., ‘originator or compiler of the collections 
of all the Puranas.’ “ What he means to say is not very 
clear ” he writes in his T. L. Lectures on Adoption (p. 103) — 
“probably he intends to intimate that it was through his 
influence that the Puranas were collected and invested with 
importance.'' And he adds : “It was from his time that 
the Puranas have come to be regarded as authority by subse- 
quent writers. ’ The short discussion of the authority of 
Puranas immediately preceding would show that these 
remarks are not correct ; for the citation of Pauranic texts to 
support some of the Kali prohibitions goes back to the time 
of Apararka (K. V. Text ill). And as already shown, 
although varying in measure from age to age, deference to 
the authority of the Puranas can be traced back to the 
Dharma-sutra period although nothing like the enormous 
growth observed in later times marked the Purana literature 
of that age. 

The Date of the Convention on the Kali Prohibitions. 

A glance at the collection of Kalivarjya texts suggests 
the probable date when the convention prohibiting a large 
number of ancient practices originated. No doubt certain 
practices had fallen into disuse or had been separately 
condemned much earlier . The tendency to do so goes back 
to a remote past in the history of Dharmasastra. But after 
the close of the first millennium conditions in India were so 
changed that the formal abrogation of practices either un- 
suitable or obsolete was felt to be a necessity. Text I states 
that certain practices no longer prevailed but the texts that 
follow not merely declare such desuetude but prohibit. The 
Brahmapurana Text III first cited by Apararka prohibits 
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Horse-sacrifice. His tifya on Yajnavalkya is dated about 
1125 A. D. (Kane — Dharmasastra, p. 334). Joy Chand 
was the last Hindu King to perform the sacrifice. He fell 
before Mahammad Ghori in 1194. Further Sridhara 
(Text VI) declares Sea-voyage as a practice prohibited by 
the wise in his Smrtyarthasara dated between 1 150 and 1200. 
The disastrous defeat at Tarain in l 192 must have given a 
rude shock to the Hindu mind under which the hopes of a 
Hindu revival attempted by the Gupta dynasty or a re-asser- 
tion of Brahminic religion contemplated by Kumarila 
finally melted away. The spiritual conquest of Far Eastern 
countries and islands which Brahminic missionaries had 
carried on for centuries could no longer be pursued with 
safety The Indian Ocean was infested by war-like pirates. 
That this was about the time of the origin of the Kali prohibi- 
tions is further suggested by Text X of Vyasa according to 
which at the end of 4400 years of the Kali age a Brahmin 
should not practise either Agnihotra or Sannyasa. This 
gives the year 1199. Putting all these circumstances 
together it may be reasonably concluded that the latter half 
of the 1 2th century was the time when the prohibitions were 
formulated by a convention of the Brahminic society. 

The Present Legal Bearing of the KaliVarjyas 

The authority of usage so far as upheld in the original 
Sanskrit texts and proved in connection with the Kali Prohi- 
bitions has been shown above. Legislation and decisions of 
British Courts have also accorded equal authority, if not 
greater, to usage. The law to be administered in Civil 
Cases in regard to Hindus is laid down in Sec. 1 5, Regula- 
tion IV of 1793 and affirmed in Secs. 8 and 9, Regulation 
VII of 1832. Section IV of Regulation II of 1 798 defines 
how the exposition of the law is to be obtained from Hindu 
and Mahomedan Law Officers of the Court. “ The Charters 
of the High Courts and the Regulations of the Legislature 
2J — 1366B, 
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give the next place in authority alter the statute law to usage 
and, however in learned speculations the sacred texts may 
be exalted above mere human practice, there can be no 
doubt that the Hindu lawyers had arrived at substantially 
the same conclusion that the British Government has 
defined” (Biihler, p. 786). The texts of the sages 
bearing on this topic are cited and discussed in Rawut Urjun 
Singh Vs. Rawut Ghanasiam Singh. 1 ‘‘The duty of a 
European Judge who is under the obligation to administer 
Hindu Law is not so much to enquire whether a disputed 
doctrine is deducible from the earliest authorities as to 
ascertain whether it has been received by the particular 
School which governs the District with which he has to deal 
/ and has there been sanctioned by usage. For under the 
Hindu system of law clear proof of usage will outweigh the 
written text of the Law. ’ ’ 2 This dictum of the Privy 
Council in the Ramnad case 1 868 has had a far-reaching 
effect on the course and development of Hindu Law ever 
since. Provincial customs were carefully and industriously 
collected and recorded. Custom well-established has prac- 
tically been held supreme. Observations to the same 
effect also occur in Kudomee Dosee Vs. Joteeram Kolita 3 ; 
‘ ‘ The text lays down that reason and justice are more to be 
regarded than mere text, and that wherever a good custom 
exists it has the force of law. The sacred law as contained 
in the texts of the sages and the digests has in consequence 
been widely departed from in the actual usages of different 
parts of the country and different sections of the com- 
munity generally known as Hindus. There can be no 
doubt that the Hindu Law has been affected in particular 

1 5 M. I. A., 179-181 (1851). 

2 Collector of Madura vs. Mootoo Ramahnga, B. L. R, I. (P. C.), 
P . 12. 12M.1. A. (1868). p.397. 

3 I, L, R. 3 Cal. at p. 306, 
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districts by particular usages and these usages have hitherto 
been respected unless clearly repugnant to the principles of 
Hindu Law.” 


Custom made rigid 

The work of collecting and recording customs has had, 
however, the effect of giving fixity to them. No doubt the 
Hindu tenacity in regard to custom has been marked. 

Orientals are commonly tenacious of their usages and 
customs, and more specially of their family and religious 
observances .” 1 But the common view expressed by 
Macnaghten 2 that society in India is not progressive is a 
superficial generalisation which has come later on to be 
modified and revised. “ In theory Hindu law seems not to 
admit of growth. The greatest impediment in the way of 
progress of Hindu Jurisprudence was offered by the theory 
of its Divine origin which stamped a stationary character on 
it ” — says G. Sarkar-Sastri . 8 The British Judicial system 
has not been favourable to the natural evolution of Hindu 
Law and this has been realised by the highest Jurists. 
‘‘The Hindu law is a body of rules intimately mixed up 
with religion and it was originally administered for the 
most part by private tribunals. The system was highly 
elastic, and had . been gradually growing up by the 
assimilation of new usages and the modification of 
ancient text-law under the guise of interpretation, when its 
spontaneous growth was suddenly arrested by the ad- 
ministration of the country passing to the hands of the 
English, and a degree of rigidity was given to it which it 
never before possessed ’ ’ 1 


1 Soorendronath os. Mt. Heeramonee, 12 M. 1 A. at p. 92. 

2 Hindu Law. Vol. I, p. xx. f . 3 Adoption, p. 84. 

4 Banerji — Marriage and Stridhan (5th Edn., pp. 7-8). 
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Even stronger opinions have been expressed . ‘ ‘ Mis- 

understood and misapplied texts are thus playing havoc 
with all customs, and traditions, especially when applied 
with all the logical acumen and unbending rigidity of the 
genius of English lawyers. These gentlemen lose sight of 
the fact that the original texts were Ijeing constantly modified 
by the indefatigable labours of a host of commentators and 
digest-writers and learned Mimamsakas. All this plasticity 
has been replaced by the rigidity of inert case-made law. 
* * This has put a stop to the normal evolution of Hindu 

Law which went on unimpeded till about the middle of the 
18th century — the Balambhatti commentary on the Mita- 
ksara (I 760-80 A. C.) being the last representative of the 
old digests. About this time the petrifying influence of the 
British Courts of Justice began to fall upon Hindu Law.’ 1 
Change has all along been brought about by custom which 
has proved one of the principal instruments of legal develop- 
ment. 2 And it has been judicially recognised that Hindu 
Law and Custom have not stood still. 3 Whatever the 
theory, no society can remain altogether static and change 
in social conditions and moral and legal ideas can never be 
arrested. In modern Hindu Law, the function of the 
Digest- writers of old has largely, under pressure of circum- 
stances, been assumed by the British Indian legislatures. 
The indigenous and natural agencies have no doubt been 
put out of action by the new system. But social legislation 
though not always directed by a proper regard for the 
tradition of the land or fully informed by an adequate know- 
ledge of the evolution of Dharmasastras has registered the 
inevitable process of growth and to some extent made 
up for the atrophy of the organ of the social body that 
through the ages had helped on and kept pace with the 
normal development of the Hindu society. 

1 Govinda Das — Prel Note to Vir. Mit 

3 The Position of Women in Hindu Law, pp. 17-23. 

* Nagin Das vs. Bachoo, 20 C W. N. at p 708 
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Sannyasa 

Preference between conflicting Smrtis has all along 
been determined by usage . 1 The authority of custom is 
considered so high by Mitramisra that he declares that 
what is illegal in one generation may by usage alone 
be made legal and even obligatory in another . 2 Similarly 
Nllakantha referring to many breaches of the sacred law 
sanctioned by custom holds that its approval may even 
exempt harlotry from penance . 3 This paramount force 
of customs is illustrated most m^j;kedly in connection 
with the Kali prohibitions. The varied acceptance of the 
authority of the texts by the Digest-writers has been shown 
under the several sections And actual usage in the 
present age in different parts of India, as recorded in 
judicial decisions and reports on the customs prevalent 
among castes and in the provinces, shows how far the import 
of the texts has been modified in practice. This is apparent 
not merely in connection with those practices that have a 
legal bearing or relate to vyavahara but also in regard to 
other practices barred. 

Sannyasa though forbidden is still practised and not 
by Brahmins only as permitted by the construction 
favoured by most Digest-writers Now if it be really 
illegal in the case of other castes, succession to the 
property of those who prefer it should be governed not by 
the special rules applying to Sannayasins but by the ordinary 
law of succession. A virtuous pupil takes the property of 
a Yati or ascetic . 4 The Gosavis 5 consider themselves as 


1 Vir. Mit. Tr., p. 127 , Utpat case, 1 1 Bombay H.C.R., p. 267. 

2 Vir. Mit Tr., p. 107 

5 Vyav Mayu., Ch I, para 13. 

4 Digest, p. 355 , Bk. V, Texts 458-9. 

15 Steele’s Law of Castes, App. B, p 644 
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Sannyasins, follow the rules of Sankaracarya and pretend 
to obey the laws of Manu and other Dharmasastras. They 
are considered as true Sannyasins.’ And they bear the titles 
Purl, Giri or Bharat! . At the same time they admit Sudras 
and women into their order 2 They cannot therefore be 
considered either as Sannyasins or Gr-hasthas . 3 The rules 
of the different religious orders based generally on a real 
or fancied analogy to those of Brahmm ascetics have fre- 
quently been submitted to the Sastris and a general idea of 
the law of inheritance prevailing amongst their members 
may be gathered from cases . 4 It is evident that many caste 
usages contrary to the sastras designed generally or chiefly 
for guidance and control of Brahmins obtain amongst such 
classes and at the same time the lower orders have a 
tendency to adopt the sastraic practices. In regard to such 
classes the rule hitherto followed is stated thus : A section 
acting against orthodox Hinduism and its law is judged 
according to its law or custom in its disputes . 5 But 
many differences still subsist which make it hazardous to 
apply the rules of any but the higher castes in the sphere 
of status and of family law, of adoption and of inheritance. ^ 
In view of the extensive growth of religious orders of an 
ascetic character in modern times the legal bearing of the 
prohibition of Sannyasa to other than Brahmins may require 
closer attention. Succession to professed or perpetual 
students (an order banned by the Kalivarjya text) as also 
their exclusion from inheritance and share in the family 
property possess similar legal interest. 

1 Gungapoore vs. Musst. Jenee, 9 N W.P. S.D. A. R , 212 ; 
Sungram Singh vs. Debee Dutti 10 Ibid., 477. 

2 Buhler, p. 519. 3 Ibid., p. 519. * Ibid., pp. 517, 518. 

5 Bhau Nanaji vs. Sundarabai, 11 Bom. H.C. R.P. 249. ( Utpat 
case) . 

* Buhler, p. 5 1 7 
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Marriage with the Maternal Uncle’s Daughter 

Marriage with the maternal uncle's daughter or the 
father’s sister’s daughter, despite the prohibitions noted, still 
prevails in the Deccan — e.g., in the Konga caste and among 
the Kalians who marry the latter description of relation . 1 
Even amongst the Brahmins of Madras the bhinnagotra 
sapinda relationship for marriage extends only to two degrees 
from the mother, because there they marry even their 
father’s sister’s daughter and their mother’s brother’s 
daughter. So also among the Chhatris or Rajputs claiming 
to be Ksatriyas domiciled in Bengal and Chotanagpur very 
few cognate girls are eschewed for marriage . 2 

Incontinence and Loss oj Caste 

The legal position of men and women in adulterous 
connection with the vile or extremely low castes needs 
examination in view of the Kali prohibition of social inter- 
course with them even after expiation. A distinction is 
made in favour of the mother in this respect. The cases 
of an adulterous wife and mother are provided by special 
texts and Mitramisra insists on the distinction . 8 The out- 
cast mother is not an outcast to her son and the outcast 
wife is not a trespasser in her husband’s house 4 though to 
be kept apart. “ The law, however, does not recognise the 
loss of social status arising from excommunication from 
caste as of itself depriving a wife of the right to enjoyment 
of her husband’s property.” The adulterous wife and the 
incontinent widow cannot, according to Nilakantha, be heirs 
if ghatasphota (breaking of the pitcher — the excommunicatory 
rite) has been performed. In Ramia vs. Bhagi 5 it was laid 

' Mayne, H.L., p. 106. 2 Shastn, H.L. (5th Edn.), p. 90. 

1 Vlr Mit. Ti.,p 153 

4 Queen os Marimuttu, I.L R. 4 Mad., p. 243. 

’ 1. Bom, H.C.R., p. 66, ■*» 
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down that a wife guilty of such lapse cannot inherit whether 
ghatasphota has been performed or not. From a widow in 
an undivided family grossly misbehaving maintenance 
may be withheld according to the Smrti-candrika. 1 This has 
been confirmed by the decision in V alu Vs. Ganga 2 in 
which the Court declined to follow Horyamma vs. Timarma- 
bhat, which had held that a woman having got a decree 
for maintenance against representatives of her deceased 
husband is not to be deprived of its benefit for leading an 
incontinent life since. 3 

An adulterous wife may claim starving maintenance from 
her husband only, according to the Smrti-candrika, 4 but not 
while she lives apart. This has been held in Narmada 
V. Gangesh:' Supposing the connexion has not been with 
a man of the lowest caste but for adultery with a low- 
caste man the husband may repudiate his wife while he 
himself incurs only a penance by keeping a low-caste con- 
cubine. Adultery by wife is generally atoned for by 
penance unless the husband chooses to discard her which 
he can equally do though at the cost of some discredit 
without any reason at all 0 Even amongst Brahmins of 
the Deccan simple adultery entails only a penance, after 
which the wife “ may return to her husband’s embraces.” 
The widow may not be divested of the husband’s estates 
inherited by her for subsequent unchastity and made an 
exception to the general rule “ once vested cannot be 
divested.” 7 It is unnecessary to determine what would 
have been the effect of Act XXI of 1850 if she had 
been degraded or deprived of her caste in consequence 
of her unchastity, observed Sir B, Peacock in Moniram 


1 Chapter 10, sec. 1 — paras 47 and 48 

2 Bom. HC.P.J 1882, p 399 1 1LR 1 Bom 359 

4 Ch. XI, sec. 1, para. 49 

Bom H. C. P J. 1881, p 215 


6 7 


Biihler, p 401, 
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Us. Keri. 1 If she had been, the case might have 
been different subject to the question as to the cons- 
truction of Act XXI of 1850, for upon degradation from 
caste, before that Act, a Hindu whether male or female 
was considered as dead by the Hindu law, so much so 
that libations were directed to be offered to his manes as 
though he were naturally dead.” 

Caste Disabilities Removal Act XXI of 1850, Section I, 
runs thus: — “So much of any law or usage now in force 
as inflicts on any person forfeiture of rights of property or 
may be held in any way to impair or affect any right 
of inheritance by reason of his or her renouncing or having 
been excluded from the communion of any religion or 
having been deprived of caste, shall cease to be enforced in 
Courts.” Cases under this Act have decided that incontinence 
does not work forfeiture of the rights of a Hindu widow. 2 
Also out-casting or conversion does not deprive the father 3 
or the mother 4 of his or her guardianship. A Hindu 
daughter has been held not to lose her inheritance, 6 or 
the degraded their proprietary rights. 6 This Act has 
proved a powerful solvent of many usages covered by the 
Kalivarjyas. 

Sea-voyage 

The prohibition of sea-voyage and the excommunica- 
tion of sea-goers have been a live source of controversy 
since the British connexion and the time of Raja Rammohan 

1 I. L. R. 5 Cal. Momram os. Keri Kolitani (1879) at p. 788. 

2 Parbati Os. Bhiku 4 B, H. C. R. A. C. 25 ; Honamma v. 
Timmanabhat 1 Bom. 559; Momram Os. Keri 5 Cal 776. 

8 Kanahi Os. Biddya 1 All. 549, Shamsing os. Santabai on 
father's right to give in adoption 25 Bom 551 

4 Kaulesra os Jorai 28 All 233 . also Dwijapada vs. Baileau 
20 Cal. 608. 

5 Advyapa os Rudrava 4 Bom. 104. 

6 Vedammal vs. Vedanayaga 31 Mad. 100, 


OA _!■? 
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Roy. In view of the ban on social intercourse with the 
twice born who voyage across the Sea even though they 
perform the penance, the prohibition in the Kalivaijya texts 
seems to be mandatory and not merely recommendatory. 
And it is so construed by some orthodox Pandits in Bengal 
who hold Sea- voyage as expiable in, the case of other 
than Brahmins. Outside Bengal the view held is that 
penance re-establishes social commerce. The two views 
turn on the construction of Yaj. IIL 226. 1 In practice, 
however, the ban in these days has come to be mostly 
ignored in Bengal and outside and the expiation is performed 
or not at the option of the party. It is undoubtedly a 
lapse from orthodox practice but, whatever its consequence 
may have been formerly, it entails no legal disabilities 
after Act XXI of 1850. Loss of caste has been held to 
disqualify for inheriting in certain cases. 2 In Bhagwan 
vs. Bose 3 , however, it has been held that lapses from orthodox 
practice in matters of diet and ceremonial observance 
could not have the effect of excluding one who was born 
as such from the category of Hindu in Probate and 
Administration Act, 1881 . 4 

frxter-caste Marriages 

Although according to the Kalivarjya texts strictly taken 
marriages between different castes would entail loss of caste, 
these still prevail in parts of India particularly the South 
For example, Nambudri Brahmins and Nayars enter into 
connections which are not strictly marriages, The cadets of 
a Nambudri Brahmin family do not marry within their own 
caste and this is sought to be justified on the ground of 

1 i ara?t£rig straff i 

2 Bhagwant vs. Kallu 1 1 All. 100 , Gobind os. Abdul 8 AH. 546. 

3 31 Cal 1 1 . 

4 Ma Yait Vs. Maung Chit Maung 49 Cal 310. Suraj os. Attar 
1 fSt. at pp. 713-14. 
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local usage — the fifty-ninth of the 64 rules called Kerala 
Anacaram said to have been promulgated by Sankaracarya 
in A.D. 825. The peculiarities of this custom governing 
Nambudris are discussed in VasudeVart vs. Secy, oj State. 1 
Marriages between Tapodhana Curabas (temple-keepers) and 
Idol-washers (Vaisyas), 2 and between Kayasthas and Vaidyas 
in Assam, Chittagong and Tipperah are permitted. 3 General- 
ly, however, marriage between different castes is impossible 
without a specific allowance by the Caste custom. 4 The pro- 
hibition of intercaste marriages has been unwarrantably extend- 
ed sometimes to marriages between sub-castes. In Narayan 
Dhara vs. Rafyhal Gain 5 a marriage between a Kaivarta and 
a Tanti woman was held invalid. Mitter J. in deciding 
the case observed : “In this case there is no room for it, the 
parties are of different castes and a valid marriage between 
her and the deceased Radhu is impossible unless sanctioned 
by any peculiar social custom governing them.” Markby J. 
observed in connection with restrictions on such marriages : 
“ Whether the comparatively modern prohibition against 
intermarriage of persons of a different class or caste extends 
in this part of India to the modern sub-divisions of the 
Sudra caste or class is a matter of very great importance... 
If the law does recognise them, of course, they cannot be 
ignored but if it does not 5 it would be wrong to impose 
them and I feel great hesitation in saying for the first time 
that there is a legal bar to these marriages.” “ There is 
nothing in the Smrtis or Digests to prohibit such marriages,” 
remarks Dr. Mitter on the authority of Hemadri’s text 6 
in The Position of Women in Hindu Society (p. 240). 

1 II Mad. 157 5 Buhler, p. 410. 

5 Ramlal vs. Akhoycharan, 7 C. W. N. 619. 

4 l Cal. 1. 5 1 Cal., p. 11. 

* Parisesa Khanda, Vol. Ill, Pt. I, p. 381. *raT *T *r 

?f?j fwH i 
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G. Sarkar remarks that several of the sub-divisions are not 
modern but existed also in the Treta and Dvapara Yugas 1 
but a comparison of the castes in Census Reports and in 
the Smrtis and Puranas clearly proves that all the modern 
sub-divisions can hardly be identified with and included 
in the ancient castes. 2 Earlier decisions laid down that 
the general Hindu law being against the' marriage between 
persons of different castes, local custom can alone sanction 
it. Hence a marriage between a Dome-Brahmin and a 
Hari girl was pronounced invalid in Melaram vs. 
Thanooram 3 . In an earlier case, however, it had been 
held that according to family custom the sons of the Rajah 
of Keonghur by wives of a lower caste rank after the 
sons by wives of the same caste. 4 

In later cases such marriages have been generally held 
valid. 5 In England the Divorce Court held a marriage 
between a caste Hindu and an Englishwoman valid and 
refused to recognise a disability to marry imposed by the 
Hindu Law. 6 The Marriage Rules of the Hindus have been 
considerably loosened as a result of the amendment of the 
Special Marriage Act III of 1872 by Act XXX of 1923. 
Section 2 of the Act of 1872 now applies to persons 
marrying, each of whom professes one or other of the 


1 G. Sastri, Hindu Law, 134, 138. 

2 Manu, Ch. 10. Brhad-dharma-Purana, Ch. XXX. 

9 Sutherland W. R. IX, p. 552. 

* Ranee Bistooprea vs. Basoodev, Suth W. R. II, p 232. 

5 Inderun Vs. Ramaswamy, 13 M. I. A 141, Ramamani Vs. 
Kulanthai 14. Ibid., 346; Pandaya vs. Puli Telaver, 1 Mad H C. 
478 ; Fakirgauda vs. Ganji, 22 Bom. 277 ; Mahantawa vs Gangawa, 
33 Bom. 693 ; Muthuswami Os. Masilamani, 33 Mad. 342 ; Upoma 
Kuchain vs. Bholaram Dhubi, 15 Cal 708 ; Bishwanath us Sarasi, 
25 Cal. W. N 639 ; Mayne, p. 108. 

6 Chetti vs Chetti, 1909, Probate 67. Marriage with a Burman is 
dircussed m Ma Yait vs. Maung Chit, 48 I. A. 563 (37 I. C. 780). 
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following religions, i.e., the Hindu, Buddhist, Sikh or Jain, 
but the Act imposes certain conditions such as severance 
from the joint family, incompetence in regard to any religious 
office or service or management of any religious or charitable 
trust, the loss of the right of adoption, the regulation of succes- 
sion by the Indian Succession Act, 1865 — all which practi- 
cally mean a loss of the Hindu status. The Marriage 
Validation Act of 1928 permits marriages between persons 
of whom only one is a native Christian. 

Levitate 

The practice of niyoga which was admitted as obsolete 
in the Ramnad case 1 is stated by Colebrooke to prevail in 
Orissa. According to Sarvadhikari 2 , it is highly reprobated 
amongst the higher classes and if it exists among the lower 
classes at all, it exists in such a form that it is of no 
importance whatever from a juridical point of view. He 
adds that amongst some of the rich and noble classes in 
Orissa the practice has probably assumed the modernised 
form of marriage with an elder brother’s widow. Biihler, on 
the strength of Tupper’s Punjab Customary Law, says that 
some Brahmins have adopted or retained the levirate 3 . 

Widow Marriage 

The prevalence of widow-remarriage under custom 
inspite of the Sastraic prohibition is still found in many 
parts of India \ although the spread of Brahminical influ- 
ence has tended to restrict and stop the usage. Among Jats, 
the Lingayets of South Canara, lower Mahratta castes and 
in general among those least affected by Brahminical influence 

* 12 M I A at pp 415-6 

2 Principles of Hindu Law, p. 415 

3 H. L., p.399. 4 Mayne, H. L., pp. 115-6. 
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the usage still obtains. Children by pat or natra marriages 
are held to be as legitimate as by the first marriage. 
Bombay Courts have repeatedly affirmed such widow- 
marriages \ In Madras widow-marriages are common among 
lower castes. 1 2 In Southern India the prohibition exists 
among Brahmins and among castes desirous of obtaining 
a high relative position by close observance of Brahminical 
customs but the restriction is entirely foreign to Dravidian 
ideas. According to Census Reports, pat marriage is found 
among Brahmins and Ksalriyas and high class Sudras, 
shepherds, the Komaty caste, writers, the five artisan class- 
es who wear the thread and claim to be equal to Brahmins 3 . 
Among Namasudras of Bengal it was held valid 4 . In 
Behar Baniya sub-castes adhere to widow-marriage. In 
North Behar, Orissa and Chotanagpur it is eschewed by 
Brahmins, Kayasthas, Baniyas and Rajputs. Among 
Darjeeling tribes it is universal. A distinction between 
betrothal and marriage is sometimes drawn in this connection 5 . 
In some communities, after actual marriage and before co- 
habitation another ceremony is performed, before which the 
girl may lawfully marry again. 6 The remarriage of Hindu 
widows is now expressly legalised by Act XV of 1856, 
the preamble to which states : ‘ * This imputed legal incapa- 
city, although it is in accordance with established custom, 

1 Hurkoonwar Os Rutton Baee I Bor. 475 ; Treekumjee vs. Mt. 
Laros 2 Bor. 397 ; Baee Rutton vs. Lalla Manoohar, Bellasis 86 ; 
Baeesheo vs Ruttonjee, Morris Pt. 1. 103, Bahi vs. Govinda I 
Bom. 114. 

2 Murugayi us. Viramakali I Mad 226 ; Kattama Nachiar vs. 
Dora Singa 6 l^lad H. C 329, Virasangappa t>s. Rudrappa 8 Mad. 
440, Sankarahngam vs Subban Chetti 17 Mad. 479. 

3 Mayne H. L., pp. 1 15-8. 

4 Hurrychaian Vs Nimaichand, 10 Cal. 138. 

5 Gatharam vs Moohita, 14 B. L R. 298; Kallychurn vs. 
Dukhee, 5 Cal. 692. 

^Boolchand vs. Janokee, 25 W, R. 386. 
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is not in accordance with a true interpretation of the pre- 
cepts of the Hindu religion.” And it provides that the 
Civil Law shall no longer prevent Hindus from adopting 
a different custom. Where the marriage is recognised by 
caste-custom, the widow does not lose guardianship of the 
person and property of minors l . Under the Act also she 
is not precluded from being the guardian of her minor 
children by previous marriage 2 3 . But she cannot give her 
son in adoption . 8 9 The Act has been held not to apply 
where remarriage is allowed by custom 4 , e.g , among Taga 
Brahmins or Kurmis . 6 Decisions conflict on the question 
whether remarriage of a widow entails forfeiture of the right 
of inheritance to the husband s estate. In Bengal it has 
been held that remarriage according to caste-custom previous 
to the Act caused forfeiture 7 . But it has been otherwise 
held by Bombay and Allahabad Courts . 8 

The widow is, however, not divested of her son’s estate 0 
or the daughter’s . 10 11 But it has been otherwise held in 
some Bombay cases which hold that she forfeits interest 
in the son’s property.” The case of a widow remarrying 

1 Strange H. L., Vol. I, p 160. 

2 Gunga os. Jhalo, 15 C. W N. 579 

3 Panchappa os Sanganbasawa, 24 Born 89. 

4 Parekh os. Bai Vakhat, II Born. 119, Gajadhar os. Kaunsilla, 

31 All. 161, 15 C. W. N. 579 5 Mula os Partab, 32 All 489 

6 Ranjit os. Radha, 20 All. 476. 

' T Rasul Jehan Os. Ramsarun, 22 Cal. 589 , Nity a vs. Snnath, 

8 C. L J. 542, also Murugayi os Viramkali, 1 Mad. 226. 

8 Har Saran os. Nandi, II All. 330, Ranjit os. Radharani, 20 
All. 476; Khuddo os. Durga, 29 All. 122 Gajadhar os. Kaunsila, 31 
All. 161 ; Parekh os. Bai Vakat, 1 1 Bom. 1 19. 

9 Akora os. Boreani, 2 B. L R. (A C J.), 199 , Basappa os. 
Rayava, 29 Bom. 91 ; Chamar Os. Kashi, 26 Bom 388. 

10 Mulla, H. L., 1 1th Edn., p 34. 

11 Vithu os. Govmdo, 22 Bom. 321; Panchappa os. Sangan- 
basawa, 24 Bom. 89. -• 
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during the life-time of the son by her former husband is 
not within Section 2 of the Act. 1 But if she marries 
a non-Hindu after conversion under Act III of 1872, she 
has been held to forfeit her estate in the husband’s 
property. 2 

✓ 

Subsidiary Sons 

Although the adoption of sons other than the datta\a 
{adopted son) is regarded as obsolete in the present age, 
the rule has been considerably modified by usage. The 
Krtrima, for instance, still continues in vogue among the 
Hindus of Madras and the Punjab and not merely in 
outlying parts of Mithila and the contiguous districts of 
Behar and Benares. 3 The appointed daughter’s son 
still persists in Dravida in the institution known as 
the lllatom son-in-law. 4 The adoption of the putri\a- 
putra was held invalid in Nursing vs. Bhartan . 5 The 
validity of such a son was left undecided in Thakur 
Jeebnath Vs. Court of Wards. 6 The point may be taken, 
say£s G. Sastri, to be undecided since, under the law of 
the Benares School which governed that case, the Mitaksara 
and the Viramitrodaya, which are the authorities, recognise 
all kinds of sons and Kamalakara’s Vivadatandava holds the 
putrika-putra to be included in the aurasa in the Aditya- 
purana passage. 7 

The issue of sarvasvadhanam marriage becomes the 
son of the mother’s father. On failure of his issue the 

1 Lakshmana os. Shiba, 28 Mad. 425 ; 1 1 A. L. J. 678. 

2 Matangini os. Ram Rutton, 19 Cal 289. 

3 Shiookaree os. Jugun Singh, 8 Suth. W, R. Civil Rule 155 ; 
Collector of Tirhut os. Haropersad, 7 Ibid., p. 500; Lachman Lall 
os, Mohanlall, 16 Ibid , 179. 

4 Nalluri os. Kamepalh, 23 C. W. N. 1010. 

5 Suther. W R , Jany.-July, 1864, p. 194. 

I. A. 163. 7 Adoption, p. 135. 
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property inherited reverts to the mother’s father’s family . 1 
The self-given son though an adult has been held unfit 
for adoption . 2 The sahodhaja or the pregnant bride’s son 
was by implication recognised by the Privy Council in an 
early case 3 endorsing the view of the High Court that the 
child, born after marriage but begotten before it, is 
legitimate. In the South the gift of a son by the parents 
for a consideration still prevails . 1 On this side of India 
adoption by purchase is obsolete . 5 The only practice ana- 
logous to it is the purchase of children by Gossains, 
Sannyasins and other professed ascetics for initiation into 
their order of devotion, the disciple becoming the heir of 
the master. This, however, is not adoption but a practice 
grounded on other provisions of the Hindu Law and on 
the peculiar custom of the mendicant tribes. In another 
case it has been declared that an adoption of this type 
after payment of price is not recognised in the present 
age. 

Palalzaputras are also invalid 6 ; they resemble the dis- 
carded or apaviddha son, and it has been held that such 
a son does not lose his right of inheritance in his 
natural family or become entitled to a share in the property of 

> 

1 Vasudevan os Secy of State, il Mad 157, Kumaran vs 
Narayanan, 9 Mad. 260; Chemanautha Vs. Palakuzhu, 25 Mad. 662 

2 Bashetiappa vs. Shivalingappa, 10 Bom. H. C. R. 268, 
Brij os. Gokool, i Bor 195(217); Balvant vs Bayabai, 6 Bom. H.C. R. 
83 (the case of an orphan boy). Collector of Surat os. Dhirsingji, 
10 Bom H, C. R 235 ; Subbaluvammal vs Ammakutti, 2 Mad 
H C. R. 129 ; Jogesh os. Nritya, 30 Cal. 965 The question of the 
adoption of a married boy under custom among Agarwalla Jains 
of a twice-born Hindu caste is discussed in 14 C W. N. 545. 

3 Paddamani Os. Zammdar of Marundapuh, L R. I I. A. 287 ; 
also Collector of Trichi Os. Lekhamani, S. C. 14 B. L. R. 115. 

4 Strange, H. L., Vol. 2, p. 123. 5 Ibid., Vol. II, p. 132. 

‘ Kalee os. Shib, W. R., Vol II, p. 281 ; Nilmadhava os. 
Bishumbhur (P C.) , B. L. R , Vol. Ill, p. 27. 

25 — 1366B. 

J 
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the adoptive family. Among the Oudich (Kaletiya) Brahmins 
either a foster-son or an adopted son might be taken. 
He would share equally with an after-born son and he 
might get both estates failing any other son of his real 
father . 1 Although the son of a twice-married woman is 
interdicted in the present age, the *son of a Sudra by a 
concubine has been held entitled to inherit provided she 
was under the absolute control of the begetter . 2 The ex- 
clusively kept woman may have been married before . 0 
The question of the inheritance of a son by a concubine 
of a Sudra is finally decided in Rajani vs. Netai . 4 


The Eldest Son’s Prejerential Share 

The preferential share of the eldest son prohibited by 
Kalivarjya texts is no longer recognised. In a division of 
property among Hindus priority of birth does not entitle 
to a larger portion, the same being forbidden in the present 
age 6 The right of Jethans was disallowed in many cases . 6 
An opinion of Pandits, recorded by S. C. Sarkar, says that 
an ancient and immemorial usage in a particular country 
to divide immovable or other property allotting a greater 
share in favour of the first-born must be upheld , 7 but 
in general the spirit of the Hindu Law in the matter of 

Buhler, H. L., p. 213. 

2 Chatturbhuj Sing Vs. Krishna, 17 C.W.N. 442. 

3 Rain vs. Govind I Bom 1 13. 

* F. B 48 Cal. 643. The Kali prohibition has. however, been 
regarded as applicable to Sudras in the matter of sonship in the 
Fatwah of the Pandits of Tanjore — Strange, H, L., Vol. II., p. 163. 

5 Tahwur vs. Puhlwand Sel S. D. A. Rep. Vol. Ill, p. 301. 
Such a woman is a punarbhu. Digest IV, iv. Sec. 3 — CLVII1. 7-8. 

' Bhyrochand vs. Rusomonee, I, S. D. 28 (36), Nilkaunt vs. 
Munee, [bid, 58 (77) ; Sheo Buksh os. Heirs of Futteh Singh, Ibid, 
Vol II, p. 265; Lakshman os Ramchandra, 1 Bom. 561, 

»«» 7 Vyav. Dar., Vol. 2., p, 718 
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inheritance has been judicially accepted to be entire 
equality'. “By the general law prevailing in this district 
and indeed generally under the Hindu law estates are 
divisible amongst the sons when there "are more than one 
son ; they do not descend to the eldest son but are 
divisible among all.” 

The Authority oj the KaliVarjyas 

The different sections dealing with the practices abro- 
gated show that some of them (e.g., Agiiihotra, cow-sacrifice, 
horse-sacrifice, etc.) have an undisputed Vedic origin (in the 
Samhitas and Brahmanas) ; others date from the time of the 
Dharmasutras (e.g., pious improvidence, curtailment of the 
period of impurity, etc.) . The orthodox view regards the 
Dharmasutras as not an integral part of the Vedas (Tantra- 
varttika — Ch. 1, p. iii, sis. 11 -14). 2 Express injunctions may 
be traced in the Vedas in a few cases, but in some others 
analogies and precedents are all the Vedic origins. Exe- 
getical subtlety may discover such origins perhaps for all the 
practices as well as their prohibitions. Sabaraswaml 
questioned the validity of many Smrti precepts which he 
held had secular motives behind them. 8 Kumarila sought to 
reconcile cases of conflict between the sacred law and precepts 
presumed to be secular — an attempt carried still further by 
Khandadeva. 3 4 But that all the precepts of the Smrtis are 
not of the same authentic and obligatory nature is a tradi- 
tional view dating from the time of Jaimini. In his Sutra 
(I. iii. 2) he lays down the rule that the agent being the 


1 Soorjeemoney vs. Deenobundao, 6 M. 1. A. 526 at p. 555. 

2 crai r T cpfotw i ^i^rr fwr. f^rar: * * * ii 

3 O njaimini Sutra — 1. iii 14. 

* C. Sastri — Fictions in Hindu Law, p. 101. *“ * 
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same, the authority of the Smrti is a matter of inference. 1 
Next he says : In case of conflict between the two the Smrti 
is to be reacted since the inference of Vedic origin arises 
only in case of no conflict. 2 This qualifies the general propo- 
sition of the previous aphorism and suggests that in cases of 
conflict Smrti rules require to be checked. In regard to matters 
of law there is not much chance of conflict between &ruti 
and Smrti since few direct precepts of law are found in the 
Vedas but in regard to practices and usages comprised in 
A car a such conflicts ‘may be found. Sutra 4 says : A 
Smrti for which a secular motive is evident is also to be 
disregarded. 3 Some take this aphorism as holding that an 
injunction coupled with a statement of reason is not obli- 
gatory but recommendatory (arthavada), in other words 
that this aphorism has the same purport as I. ii. 26-30. 4 
The traditional view (5avara and Madhavacarya) on the 
contrary takes it to mean that a secular motive inconsistent 
with the spiritual sanction ( apurVa ) behind the Vedic precept 
would invalidate the Smrti rule. This agrees with Apas. 
Dh. S., I. xii. II. Besides, the section on Injunctions 
with statement of reasons 5 lays down that the reason 
assigned does not control the Vedic vidhi to which it is 
attached but is an arthavada. 

Important for the present discussion is the 4th section on 
the Validity of Usage (Sutra 7). Section 7 enforces the 
principle : Secular reason not being found. This rule lays 
down that the practice of good men would not validate 
a usage but it must also be without a secular motive. 6 
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That resentment of the people is a reason for abandon- 
ment of a practice is held by both Manu and Yajnavalkya.’ 

The validity of local usages is upheld by both Manu 
and Yajnavalkya. A practice like marriage with the mater- 
nal uncle’s daughter has since Baudhayana’s time been 
sought to be supported on this ground. Jaimini’s position 
is gathered from I. iii. Adhikarana 8 : The scope of a Smrti 
rule or usage is to be determined by analogy to the form of 
a universal Vedic injunction. 2 Sutra 16 : But the duty 
must conform to a universal injunction, every duty resting on 
that principle. 3 S. 17 : The application of the injunction must 
be governed by facts noted. 4 S J8: Also an eternal vidhi 
contains no modifying sign. 6 S. 19 answers: It derives 
its name from its place-connection. 6 S. 20 objects : In that 
case it would have no force in other localities. 7 S. 21 
answers Naming by place-connection is possible as (they 
say) this man is of Mathura (wherever he might go). s 

The foregoing discussion m Jaimini’s Sutras shows that 
he entertains the possibility of general injunctions being 
restricted in application to localities. Kumarila, however, is 
inclined to regard local usages as invalid (Tant. Var., Ch. I, 
sec. 3). 9 But just as in regard to conflicting Smrti texts he 
insists on conformity to the Sruti in the first instance and 
failing that acceptance by the worthy coupled with absence 
of a secular motive, so in regard to usages also he prefers 
that which has a Sastraic sanction to one that has not. 


ManuiV. 176 , Yaj -I. 156 . 
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This may be gathered from the section on the Validity of 
Usage sanctioned by the Sastras (Jaimini I. iii. Adhikarana 
5). 1 S. 8 objects : Conflict (with the Vedas) not being visible 
(in usages), confusion of co-ordinates would arise. 2 S. 9 
answers : The one embodied in express texts or following 
from them prevails. 3 Kumarila is decidedly of opinion that 
usages opposed to the Smrtis have no validity. 4 

The question of the Validity of the Kalivarjyas has exer- 
cised the minds of the digest-writers from an early date. 
Hemadri prefaces K. V. Text 13 with verses to the effect 
that practices enjoined formerly were prohibited by the 
learned by convention in the Kali age owing to the absence of 
virtuous men. He then quotes the long Smrticandrika passage 
(Text XII) and, to support the authority of conventions 
referred to in its concluding lines, cites Apas. Dh. S 1. i.2. 
Next he gives his reasons for the acceptance of the authority 
of the convention. His argument may be thus rendered : 
Now the question is whether what is prohibited in the Kali 
age rests on presumed (Vedic) text or on an evident (ritual- 
istic) purpose. It is not for any evident purpose (relation to 
some rite) for, as it conduces to no positive act, no such 
purpose should be assumed. Nor can it be otherwise (i. e., 
due to a presumed text) on account of, the objection of 
discrepancy (between injunctive and prohibitive texts). 
Although it does not import the performance of any act, 
still as leading to a knowledge of discrimination (from 
practices permitted), and being thus for an evident purpose, 
it is not open to that objection. Otherwise, if no text be 
valid that does not uphold a ritual there cannot be 
the perusal of texts on Rajasuya, etc. on the part of a 

1 i 3 fatten fanfaqfq: *5in i 

5 sitctot i 

— Tantra-va rttika, p. 21 1 . 
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Brahmin. Further the course to be taken in regard to 
Rajasuya, etc. holds here also. Besides to say that is to 
declare the invalidity of other Smrti texts (i.e., other than 
the one resting on convention) on Kali prohibitions. From 
the absence of a visible purpose such as pertains to the 
injunction on the perusal of the Vedas, no invalidity results, 
since, as in their case so also in regard to this, strict 
acceptance by the twice-born orthodox is common. There- 
fore, if a visible purpose such as lies behind the texts 
on the daily Vedic recitation be lacking in this case, what 
does it matter? (Catur. Cint — Parisesakhanda, Ch. XIV). 
Hence the sanction behind the Kalivarjya text is con- 
cluded to be acceptance by the orthodox twice-born, in 
other words, the sanction of usage. 

In the Vtramitrodaya the question of the relative force 
of conflicting Smrtis is discussed.’ A Bhavisyapurana 
passage is cited distinguishing Smrtis into five kinds : — ( 1 ) 
for a visible purpose, (2) for an invisible or spiritual purpose, 
(3) for both, (4) based on reason and (5) repetitive. And 
then he adds : In a conflict between Smrti and usage the 
former prevails since it directly argues a Sruti text. 
Usage is weak since it leads to an inference of Sruti 
through a Smrti. For instance, by the Smrti prescribing 
the present of the bride’s cloth to the knower of the 
Surya Rks, the usage' of the bride putting on the cloth 
on the fourth day is negatived. So also the marriage of 
the maternal uncle’s daughter is opposed by the Smrti “by 
marrying the maternal uncle’s daughter (a Brahmin should 
perform a penance).’’ So also between Smrti texts “One 
shall fling 'oneself down from the hill Kedara "“ — this un- 
authentic heretical Smrti is opposed by the canonical texts 
of Manu and others — “The wise man shall never kill 
himself.” So also the authentic Smrti “ to the Brahmin 


1 Paribhasaprakasa, p. 19 
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four wives are ordained ’ ’ is disapproved by the commend- 
able Smrti texts of Yajnavalkya and others as to the marriage 
of the twice-born, etc. Similarly “In no case shall one 
kill a Brahmin’’ — this Smrti being of an invisible, i.e., 
spiritual import, negatives the Smrti with an evident secular 
purpose “ Slay the slayer, etc.’’ % ' * Also the Smrti 

based on Arthavada and connected with churning “ They slay 
the ox or the cow when a king of men comes or any 
other worthy man ’ ’ is negatived by an injunctive Sruti 
“Do not slay the innocent cow who is Aditi.’’ So also 
in regard to usages. As the Mitaksara says : Of usage, 
approval of conscience, desire based on righteous resolve, 
each preceding one is of more authority than the following. 
In some cases even by a weak precept a strong one 
may be barred. For example, even the express Sruti text 
“In Sautramani he takes liquor-cups’’ is barred by the 
Smrti ‘ ‘ In the Kali age these practices though sanctioned 
by the sacred law are prohibited by the wise. Otherwise 
there would be the objection of inapplicability (for the 
latter)’’.' He also quotes verses from Visvamitra ( = Apas. 
Dh. S. I. x. 6) : What the Aryas knowing the Vedas 

commend when done is Dharma or sacred duty and what 
they disapprove is its opposite. 

There were two views on the import of the Prohibi- 
tions. According to the followers of the Varttika (by 
Kumarila) they denote condemnation of the practices as 
sinful. According to the followers of the Digests they 
are unqualified prohibitions since otherwise there would be an 
overthrow of the sacred law. So comments Damodara Bhatta. ] 

In recent times Judges in British Courts as well as Jurists 
have considered the force of the Kali prohibitions. In 
regard to those with a legal bearing, the view generally 

vtfe I WN = declaration of sinfulness. = invalidation. 
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held is that they are obligatory, but in the case of marriage 
with the maternal uncle’s daughter local custom has been 
held to override the clearest texts. Certain kinds of sub- 
sidiary sons other than the adopted have also been held 
valid on the same ground. The force of the prohibitions 
has not yet been comprehensively examined. G. Sastrl 
observes : The . innovations under the name of Kalivarjya 
or practices to be avoided must have acquired their present 
authority as Sir William Jones was misled into giving 
prominence to them by inserting at the end of his trans- 
lation of Manu an English version of the texts of the 
Upapuranas, one of which was palmed off on him as 
Smrti or a passage of law (Intr. to Viv. Rat., p. xxxviii). 
Jagannatha’s Vivadabhangarnava of which Colebrooke’s 
Digest is the translation accords similar weight to the 
Kalivarjya texts cited therein. G. Sastri further remarks 
{Ibid., p. xxxiv) : As the doctrine of certain practices 
being unnecessary to be observed in this Kali age, though 
sanctioned and commanded by the Sastras, was compara- 
tively recently introduced, the Pandits who were appointed 
to advise the English judges on points of Hindu Law and 
usage, somehow or other misled them by incorrectly re- 
presenting the doctrine to be an authoritative and imperative 
one which the Judges were bound to act upon, although 
it was really intended by its propounders to be merely 
recommendatory and preceptive. But it is hardly possible 
to regard all the usages comprised in the Kalivarjyas in 
this light. The distinction between positive law and moral 
precept goes back to the time of Jaimini and corresponds 
to bratudharma and purusadharma (The Position of Women 
in Hindu Law, p 1 5) According to K. L. Sarkar (T. 
L. lectures, 1905, p. 52) the Mimamsa Sutras make another 
divi^fon of the Vedic law, viz., Vedic law relating to in- 
dividual culture and Vedic law relating to duties of man 
member of the Vedic community. The latter, he 
26-1366B. " - 
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holds, is of a positively obligatory character while the 
former is of the nature of religious precepts. The dis- 
tinction between positive rule and moral precept is clearly 
recognised by Vijnanesvara and ‘ Jlmutavahana and follow- 
ed by both the Bengal School and the Mitaksara School 
( Wooma vs. Gof^oolanund, 1. L. R. 3 Cal., p. 587, P. C.). 
To some extent the distinction may seem to apply to the 
Kalivarjyas, the practices relating to vyavahara appear to 
be more generally eschewed than those pertaining to acara 
(such as, sannyasa perpetual studentship, or Agnihotra ) 
which are still clung to. But many of the latter also are 
scrupulously avoided (such as, cow-sacrifice or the use of 
liquor in Sautramani). It is therefore not possible to regard 
all the prohibitions as either mandatory or preceptive. 

Vidyakara Vajapeyl — who is cited as an authority by 
Raghunandana — in his Nityacarapaddhati (A. S. B. Pbn ) 
says : ‘ ‘ The prohibition of the carrying of the \amandahi 
is rightly held as of optional import by the rule : An 
option where the enjoined is interdicted. So also the ban 
on ' suragraha-homa , curtailment of impurity in consideration 
of Agnihotra and Vedic recitation imports option. As for 
what is said as to the begetting of son by the husband’s 
younger brother, the gift to a better .groom of a girl already 
given, the killing of a cow in sacrifice or for guest-offering, 
the marriage of a woman of another caste, the taking of sons 
other than the begotten and the adopted — all these being 
forbidden in the Kali age, that is only for preventing 
excessive addiction, on the ground of the impropriety of 
prohibiting what is ordained. Hence there is nothing wrong 
m doing these. Likewise the avoidance of the third stage 
of retirement to the forest, prolonged student-ship and expia- 
tion by death is merely of the nature of arthavada (com- 
mendatory statement) in view of the weakened vitality of 
men.” The prohibitions are thus deprived of all force 
by this digest-writer of Orissa, 



THE PROHIBITED PRACTICES 


203 


Their force has been determined by usage in varying 
degrees in the case of the different practices. They were 
called into existence by social conditions, necessities of 
the times and public opinion. Behind them lie changed 
ideas of social relations and ceremonial conduct. Tenacity 
in adhering to the past, its usages and institutions, which 
is a marked trait of the Hindu character, has kept some 
of the forbidden practices still alive and different conflicting 
texts have been construed and reconciled in the Digests 
to support the retention of these in the present age . 1 For 
these reasons a study of the Kalivarjyas is of value both 
to the student of Hindu social history and to the Jurist. 
It will help to turn the light of public attention upon 
corners of the life of the Hindu community through the 
ages which have hitherto been imperfectly illuminated and 
serve to show how despite the charge of unchangeability 
generally brought against the Hindu society it has moved 
and adapted itself to changing ideas and conditions. 


1 The necessities of social existence have forced commentators 
by degrees from uninquiring submission to the letter of inspired 
precepts and a sufficient authority can i^ow be found within the 
Hindu Law itself for a development of its principles in accordance 
with improved moral consciousness of the castes — Mathura vs. Esu 

Naikin, 4 Bom., p. 545. 
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